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Intsoductiok. 

# 

The present Vork is a coUection of twenty-one papers 
whicli were read, in the montlily meetings of the Asiatic Society 
of ^ Bengal in the course of two years ^ or so. These papers, 
originally without any'arrangement, are now published together, 
and are arranged according to the subject matter. 

The numerous deities invoked in the hymns of the Rigveda 
comprise celestial, atmospheric, and terrestrial objects of various 
forms. Even common articles of daily use and various abstract 
matters (as mind, soul, etc.) have been personified as deities. 
In this present series of articles, we are concerned only 
with deities whose physical nature can be interpreted from the 
astronomical and meteorological points of view. 
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I, Heaven (Biv), Fibmament (Aotabik^a), and 
Earth (PrthivI). 

1 . Worlds in general, 

Throiigliout the ten mandalas of the Rigveda, we have 
numerous references to different worlds, under different names, 
either individually or in groups. 

First, let me enumerate the different worlds as they are 
mentioned in - groups. 

(1) Byaus (Dyava, Div), Antariksa and Prthivi (I. 115. 1 ; 

II. .12. 2, with parvatas; III. 22. 2, with water ^and herbs ; 

III. 54. 19, with the sun; VII, 35. 5 ; X. 59. 7 ; etc.). There 
are references to objects pertaining to them in several places 
(VI. 22. 8; VIII. 6. 15 ; X. 65. 9). 

(2) Div, RodasI and prthivi (wide) Antariksa (II. 15. 2 ; 
X. 88. 3). 

(3) Biv, At (occurring as Adbhyah, from the sky according 
to Sayana) and Prthivi (II. 38. 11). 

(4) Div, Prthivi (Antariksa, according to the Xighantu) 
and Bhumi (V. 85. 4). 

(5) Div, Apa and Prthivi (X. 88. 2). 

(6) Dv, Jma (Prthivi—^Nighantu, I. 1), Apam (sky) (VI. 
52. 15). 

(7) Div, Rta, Prthivi (VI. 41. 1). 

(8) Div, Apa and Ksiti (HI. 13. 4). 

(9) Dyava Ksama (heaven and earth) and prthivi (wide) 
Antariksa (III, ,8. 8). They have also been used in plural for 
the objects connected with them (VIII. 70. 4). 

• (10) Rodasi (Dyava prthivi) and Antariksa (I. 73. 8: 
V. 85. 3 ; VII. 12. 24; X. 139. 2). 

(11) Rodasi and Madhya (middle region) (X. 55. 3). 

(12) Rodasi and Div (sky as loosely applied) (I. 33. 5). 

(13) Rodasi, Rsva (highly placed) Naka (Div or Aditya 
according to Nighantu, i. 4) and Xaksatra (VII. 86. 1). 

■ (14) .Rocana, Dvavabhumi, Antarik§ah and svarnaram 
Prthivi (X. 65. 4). ^ 

(15) Parama Vyoma (VI. 8. 2) which is said to - be 
inhabited (IV, 40. 5). 

These regions have been further subdivided, as we shall see 
below:— 

(1) Three Antarik§as, three Raiasas, three Rocanas-,. three 
Divas, and three Prthivis (IV. 53. 5). 

(2) Three Mothers (earths), three Apas, and Tridiva (three 
Mtos) (in, 56. 5), 
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(3) Three Divas (I. 35. 6; VII. 101. 4). 

(4) Three upper Eocanas (luminous regions or bodies) 

(HI. 56. 8). ^ 

Dyavabhumis 

^ V xJLJL« 4 jL* if I# 

(6) Three Ffthivls (I. 34. 8); also tridhatu (three-regioned?) 

Prthivis. ® 

Next, we are told something about the creation of the 
worlds. 

(1) Div (heaven) arose from the head, Antarik^a (sky) 

^'•0“ tlie feet of Purusa 

(jL. 90. 14). 

(2) (Who ?—Brahman) is the Creator of the Div 
Ap, Md :^hivi (X. 121. 9). He placed Div and Prthivi iA 
position (X. 121. 1). 

(3) Bmh^n made Div and Prthivi firm (in position) • 
bvM and N^ are supported by him; he arranged for water 
m the sky (X. 121. 5). 

(4) Visvakarman spread the extensive Div after having 

created the earth (X. 81. 2). ® 

(5) The Creator created the sun, moon, Div, Prthivi, and 
Antarik§a m proper time (X. 190. 3). 

Lastly, we are informed of some general facts about them. 

(1) There are thirty-three Devas in all: Eleven in heaven 

eleven on earth, and eleven in the sky (I. 139. 11). ’ 

(2) The ^o ^anas , (luminous regions) are placed above 
the Bim and Apa (sl^) is situated below it (III. 22. 3). 

(3) Im^ by SacI (ability) holds Div and Prthivi all round 
as a wheel is held by an axle (X. 89. 4). 

Antan^ (ak^(I^^am here is better and more reasonably 

i^de^to qualify Antarik^a and sigmfyii^ vast in extent) (II. 

(5) He Sim has been requested to protect from (the dis- 
toba^ ansmg m) Kv, Vayu from (those of) Antarika, and 
Fire from (thc^e of) Prthivi (X. 158. 1). 

^gions of Prthivi from 

Div and Antarik^a (IX. 63. 27). 

^ Dawn spreads over Kv and large Antarik?a (IV. 

fh. above referred to lead one to the idea that 

well-defined worlds, viz. 
W®, and earth. A fourth region is also mentioned as 
para^ Vyoma—& space at a great distance. 

implies, is characteri.sed by 
worlds S 

indicates the hipest region of the heaven beset with stars 



^^^ 2 ] Studies on Rigvedic Deities 7 

(L 34. 8; in. 2. 12 ; etc.); it may have been referred to as the 
Mgher region of the sky (I. 19. 6), where it is said that the 
Devas live on the top of the Naka in the luminous region; it 
might have indicated the boundary line between the heaven 
and sky. 

The heaven and earth have been mentioned or addressed 
many times under the names of dydvdpfthivl^ dydvdksdmd, 
dyavabnuml, rodasl, and rajasl. 

The sky or firmament has usually been mentioned as 
antonto (literally meaning ‘the region below the stars*). It 
has also been named rajaSy rmidhya (middle region), dpa (region 
of waters), and sometimes prthivi (extensive region). Sometimes 
the word div * has been loosely used -for it. It is distinctly 
the world (or rather the space) between the heaven above and 
earth below. 

The e_arth is usuaUy named prthivi but is also called by the 
names bhumly ksdmd, and jmd. 

These three regions have been further subdivided, usually 

into three each. It is rather difficult to form an idea of the 
extent of these subdivisions from the meagre materials we 
have at our disposal. 

There are three divisions of the heaven. Ndka is the 
highest region with stap, according to the majority of the 
sages. Further, there is mention of two (other ?) luminous 

regions of the heaven above the sun. Even a superficial observer 
of the heaven, after having looked at it for several nights, wiU 
be able to distinguish three strata of the heaven, the lowest 
one with the moon, the middle one with the planets, and the 
topmost one with fixed stars. The sun’s place, according to 
several passages, is also in heaven. 

I shall consider this again, in connection with heaven. 

Sky has a similar threefold division. Here, with still 
more uncertainty, w’e take the highest region with the path 
of the sun (I. 35. 11), the middle clear region and the lowe.st 
cloudy region. Here, too, we have^ mention of three antarik§as 
and three rajasas in the .same passage (IV. 53. 5). This can 
only be reconciled if we think of three clear upper' layers and 
tliree cloudy lower, layers. 

Lastly, we find the same threefold divi.sion of the earth, 
these may doubtfully be taken to be the mountainous regions, 
the pJams and the watery tracts. 


2. Individual Worlds, 

As we have still mimh to learn of the three individual 
worlds, I shall discuss them^ne after another. 

{a) Heaven. —^This world has been addressed as div. svars 
ndkay und tridiv. 



8 


Heaven has been addressed as the father fl: 89. 8). It is 
regarded as the grandfather of the Alvins (I. 184. 1; X. 61. 4) 
and of Indra-Varuna (III. 38. 5), and as the father of the ASvins 
(I. 117. 12 ; etc.), Agni (HI. 1. 6, 9 ; III. 31. 9), the sun (IV. 
15. 6 ; X. 37. 1), the Maruts (X. 71. 2), Parjanya (VII. 102. 1), 
the dawn (IV. 30. 8 • etc. many times), and the night (X. 127. 8). 
Again, Indra (VIII. 36. 4 ; VIII. 63. 2) and Soma and Pusan 
(li. 40. 1) are regarded as the fathers (originators) of the 


Asvins (VI. 62. 1 ; X. 143. 3) and the Maruts (II. 36. 2) 
are the leaders of heaven. Maruts, again, are the guides of 
the heavenly path (V. 54. 10). Indra is the lord of heaven 
(VIII. 13. 8, 12; X. 111. 3). Heaven is made to tremble by 
Indra (I. 61.’ 14 ; IV. 22. 3) and by the Maruts_ (I. 37. 6). 

Heaven is the abode of gods and other objects. We find 
mmtion of Agni (III. 27. 12), ASvms (I- 30^ 9 i 
IV 43 5) Indra (V. 74. 1 ; etc.), Rbhus (III. 33. 1 ; IV. 36. 1), 
the dead Fathers (X. 15. 14), Pusan (II. 40. 4), Maruts (V 87. 
3). Mitra-Varuna (X. 65. 7), Rudra (I. 114. 5 ; I. 122. 1; VH. 
46. 3), Vrhaspati (X. 67. 10), Vena (IX. 85. 10), Soma (IX. 
97 13; IX. 85. 9 ; etc.) and the sun (IX. 113. 10, referred to 
as the’“roof or basis of the worlds). Indra is said to have 
disposed the ‘month’ on heaven (X. 138. 6). The sun rises 
in heaven (I. 50. 11-; VII. 63. 4), his disc remains m heaven 
ly 27. 6) and' his chariot moves in heaven (X. 138. 3). The 
circular path of the sun, consisting of twelve divisions, lies 
in the heaven (1.164.11). The eye of the sun appearsm heaven 
after an eclipse (V. 40. 8). The three regions of heaven are 
laid in Varuna, who made the golden sun swing in heaven for 
benefit (VII. 87. 5). Sarama, the bitch, came to the Papis 
from heaven above (X. 108. 5). There are eagles in heaven 
(X. 92. 6 ; X. 94. 5), evidently referring to the constellation 
Aauila. Night and dawn come, one before another, in heaven 
and earth, and travel in them (I. 62. 8). The light of da^ 
arises in heaven (VI. 64. 2). Dawn spreads over heaven (IV. 


Again, heaven is the place of water. Extensive tracts of 
water are located in heaven (IX. 113. 8). Three streams of 

heavenly water flow away in three directions (VII. 101. 4). 
These evidently refer to three branches of the milky way. 
The cloud (vr^abha) arises in heaven (VII. 36. 3). Water is 
formed in heaven (I. 33. 10 ; IV. 57. 5,; VI. 13. 1) by the go<k 
(X. 114. 1). Rainwater is held in heaven by Prajapati (I. 
164. 25). The Maruts also hold water in heaven (VI. 66. 11). 
Mitra-Varuna are the lords of water in heaven and earth (VII. 
64. 1). Indra (I. 54. 7 ; I. 56. 5; VI. 44. 21), Maruts (V. 57. 1; 
V. 83. 6), Soma (IX. 108. 10) and Mitra-Varuna (V. 63. 6 ; 
V. 83. 6) help in downpour of rain from heaven. The Visva- 
devas milk the lying one (that is, cloud) in heaven (III. 57. 2). 
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All these passages may refer to the milky way (celestial waters) 
or they may really indicate the sky, the word div being loosely 
applied. 

Now let us consider the position of heaven and how it is 
held in its place. Heaven is distant from us (VI. 40. 5) and 
is placed above the sea (sky, according to Sayana) (VIII. 97. 5). 
Heaven is held by itself (V. 32: 10) and is supported by Indra 
without a pole (avamse) (II. 15. 2). .Indra held it so firmly 
that it may not fall down (II. 17. 2, 5 ; II. 27. 8 ; III. 30. 9). 
He supports it high above the earth (X. 55. 1). The sun also 
holds the heaven without support (X. 149. 1) and is regarded 
as the supporter of heaven (IV. 13. 5). He has placed it higher 
up (IV. 31. 15). Soma, again, is said to support it like a pillar 
(IX. 74. 2) and she is regarded as acting as a pillar (IX. 87. 2). 
In one place (VI. 72. 2), Indra and Soma are regarded as having 
held the heaven by a support (skv, according to Savana). Lastly, 
Agni (II. 11. 5), Mitra (III. 59. 1), Mitra-Vanma (V. 62. 3), 
Varuna (VIII. 42. 1), and Rbhus (X. 66. 10) are also said to 
support the heaven. 

There are other characteristics of heaven. (1) It is con¬ 
stantly bright (IX. 113. 7), with bright regions (IX. 113. 9). 
It is called luminous {dem) (V. 32. 10). It is decorated with 
stars (II. 2. 5; II. 34. 2: VIIL 55. 2; X. 68. 11; X. Ill.* 7). 
There is mention of meteors in heaven (X. 68. 4). _ It is re¬ 
cognised by Navahs (Adityas according to Sayana) (II. 4. 6). 
(2) There are two gates (I. 48. \5), a staircase (1. 52. 9) and the 
sea (X. 98. 10) in heaven. (3) Heaven is imperishable {IX. 113. 
7), undecay able (IX. 113. 7). There is every kind of pleasure 
in heaven and all desires are fulfilled there (IX. 113. 10). (4) 
Vaivasvata is the king of heaven (IX. 113. 8). 

Lastly, we may consider briefly the divisions of heaven 
already alluded to. We are informed of the highest (uttama), 
mid^e (madhyama) and low'-er (avama) regions of heaven (V. 60. 
6). There are three Divas and three Nakas in heaven (IX. 
113. 9). The three Divas are said to hold the luminaries 
(rocanas) (II. 27. 9) the regions of which are again three in 
number (I. 105. 5; VIIL 10. 1 ; VIIL 82. 4: IX. 17. 5). ^Naka 
is the highest region of lieaven (IX. 73. 4 ; IX. 85. 10 ; X. 130. 
2); it is the back of heaven (III. 2. 12). The wide, high Naka< 
was held up by Visnu (VII. 99. 2). It is provided with stars 
(I. 68. 5 * VI. 49. 12). It is the abode of gods (I. 19. 6 ; I. 
164; 50 ; VII. 58. 1; X. 90. 16: etc.). The Rocanas (lumi¬ 
naries) shine in heaven (I. 6.1; I. 81. 5 ; VI. 7. 7 ; IX. 37. 3 ; 
etc.). They are said to form the third region of heaven (VI. 
44. 23 ; IX. 75. 2). Commencing from below^, w’e may take 
the three strata of luminaries (those of the sun, moon, and 
planets) as forming the third (lowest) region, the regions of the 
stars (divided into three) as forming the highest region and an 
intermediate second region of the heaven. 



10 


(6) Eabth.—T he earth has been mentioned or addressed as 
'prthim in most of the passages, ksiti (I. 65, 3 ; V. 35. 2 ; VI. 
46. 7 ; prthim (X. 31. 9, the word elsewhere signifying 
‘spacious’ and used for qualifying various regions), bhumi 
(III. 30. 9 ; V, 85. 4 ; IX. 61. 10 ; etc., the word being also used 
for ground in II. 11. 7 ; IV. 26. 2; IV. 57. 8; VI. 47. 20), avani 
(II. 13. 7, also used for river, as in I. 190. 7 ; V. 85. 6 ; etc.) 
and gdlu (earth or ground, V. 32. 10). The word ksiti in the 
plural has been used to mean people on earth (V. 32 10 * V 
36. 6 : VI. 1. 5). 

Earth is regarded as mother (V. 72. 2 ; VIII. 103. 2 : X. 
62. 3 ; etc.). Indra (VIII. 36. 4) and Soma and Pusan (II. 40. 1) 
are the fathers or originators of the earth. Indra (II. 15. 2 : 
VIII. 89. 5) and Indra and Soma together (VI. 72. 2) make 
her spread (that is, become vast in extent). 

Indra made the shaking earth firm and the trembling 
mountains quiet (II. 12. 2). This probably refers to an earth¬ 
quake. Again, the earth trembles from fear of Indra (I. 61. 
14 ; IV. 22. 3) and Maruts (I. 37. 6). Indra shook the earth 
and produced curls (clouds, according to Sayana) in the heaven 
(VIII. 14. 5). 

Downpour of rain occurs on the earth through the agency 
of Indra (VI. 44. 21), Maruts (VI. 54. 8) with the help of clouds 
(I. 39. 9 ; I. 164. 47 ; V. 83. 4) and Soma (IX. 8. 8 ; IX. 96. 3). 
Lightening appears on earth in a (Jown'ward direction (I. 168. 
8). Vayu travels oii earth by scattering dust on all sides 
(X. 168. 1). ® 

Earth is supported by Indra (I. 67. 1 ; II. 15. 2 ; II. 17.* 
5 ; X. 89. 4), Mitra (III. 59. I), Mtra-Vanina (V. 62. 3) and 
Soma (IX. 86. 29 : IX. 100. 9 ; etc.). Indra fixed the earth 
in her own place (III. 30. 9), Varuna holds the eastern side of 
the earth (VII. 99. 2). 

Varuna is said to know the extent of the earth (VIII. 42. 1) 
and he measured her extent through the sun (V. 85. 5). The 
sun holds ail the worlds. He gave origin to the earth and 
heaven, after having measured them with good fingers (IV. 


As regards the position of earth, we find it mentioned that 
it is placed at the base of (that is, below) the sky (II. 2. 3). 

.T-rx (V. 66. 5 : X. 73. 9 ; etc.), herbs 

(HI. w2. 2 ; X. 27. 23 ; X. 73. 9) and trees (I. 39. 3 ; III. 8. 3). 
bhe holds the mountains (V. 84. 1) and the trees on the ground 
{V. 84. 3). She is the abode of men (I. 22. 15 ; Yll. 59. 3 ; 

Men travel in different directions 
on earth by land (X. 56. 7). 

several other characteristics: it is wide (I. 131 
1 ; ^limited (III. 30. 9), strong (III. 30. 9), giver 

of comfort (III. 30. 9), and is sustainer of all (II. 17. 5). 

There are eight directions of the earth (I. 35. 8). 
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There are three re^ons of the earth ^V SrJQj C^): they 
are dispsed in six ways (VII. 87. 5; Sayana takes them to 
mean six seasons). 

Again, in Pnru^a-sukta (X. 90. 1), we are told that Purn^a 
(the Kvine being) has one thousand heads, a thousand eyes, 
and a thousand feet. He extends over a space of ten fingers 
after having fully spread over the earth. 

Lastly, there are passages in the Eigveda which tend to 
suggest that the Eigvedic sages had idea of the axial rotation 
and orbital motion of the earth. Although several Vedic 
scholars had already tried to produce evidences on this matter, 
Pandit Tarake^var Bhattacharya discussed it folly in Bengali 
in the periodical, BJidratavarsa, Bengali era 1326, VoL 7, Part 
I, p. 729. The evidences are quite convincing. As the paper 
is out of reach beyond Bengal, the subject is briefly dealt 
with here. First, on the rotation of the earth. The earth 
is revolving (uruci) (VII. 35. 3), The sun, having fixed the 
earth so that she may not fall down, has put her in her place 
and is making her revolve (VI. 8. 3). The heaven and earth 
is revolving together (VIII. 6. 5). The earth is revolving 
with day on the eastern half and with night on the other (VI. 
9. 1). Again we are told that what is the upper region becomes 
lower and what is. the lower region becomes upper; the moon, 
sun, and the other heavenly bodies seem to be in motion to us, 
as (a fixed place) to one on wheel (that is, moving in a carriage) 
(I. 164. 19). The dawn is making the sun visible on the eastern 
half of the earth (I. 92. 1) ; she is giving birth to the sun on the 
east (VII. 78. 3). These two passages evidently indicate that 
the rising of the sun is the work of somebody else. There is 
a long passage in Taitt. Br. (3. 4. 6.), which distinctly points 
to the fixity of the sun : The sun never sets, nor he ever rises. 
When he appears to set, he terminates the day in that region 
and does the opposite, that is, gives rise to night in that region 
and day in the other ; again, when he seems to rise in the 
morning, he gives rise to day in that region and night in the 
other. Next, on the orbital motion of the earth. The earth 
is movable and is capable of travelling (V. 84. 2). The sun is 
making the earth travel (IV. 56. 3). The sun is making the 
heavy earth move with his fingers (VI. 54. 4). The earth’s 
motion is, not irregular (I. 160. 4). The sun, by his attraction, 
has placed the earth in space (without support) and is making 
her move (X, 149. 1). The long, eastward and heavenly path 
of the earth extends on the east (X. ilO. 4). 

(c) Heavejt anb Eaeth.— These are mentioned or addressed 
in a large number of passages under the names of dydvdprtJiivt 
(in five hymns dedicated to them and elsewhere), dymdhsdmd, 
dydvdbhuml, rodcm, ond rajaM. They have also been referred to 
as'Father and Mother (I. 121. 5 ; I. 161. 10 ; X. 54. 3) and have 
also been qualified as such (V. 43. 2 ; VI. 70. 6; X. 65. 8). 



12 


The term rodasl has also been used to qualify dya^aprthivi 
(II. 1. 15 ; VII. 5. 4) and dyavabMmi (X. 12. 4) showing 
its significance. The term, however, has also been applied to 
the earth only (as in Rodasi and Div—^V. 61. 12 ; VI. 48. 6 ; 
IX. 74. 2, if we do not accept ^ div ’ to*mean the sky' In 
another place (VIII. 70. 5), rodasl might have meant t ky. 
Lastly, there is a phrase frsni suretas vrsabha and tiic vord 
dhenu (I. 160. 3) which seem to refer to heaven and earth 
respectively. The phrase evidently means spotted (starry) 
downpourer with good germs (one capable of fertilising by 
rain). 

We have references to objects relating to heaven and 
earth (X. 32. 2). 

The gods are regarded as their sons (I. 185. 4). 

They are paired (I. 159. 4 ; III. 54. 7) and are like two 
sisters (1. 159. 4 ; I. 185. 5 ; III. 54. 7). They have a com¬ 
mon origin (I. 159. 4). 

Indra begot the heaven and earth together (X. 54. 3). 
He spread over them all round (II. 15. 2). He follows them 
as he does the circle of Etasa (VIII. 6. 38). * Again, he made 
them tremble (VIII. 97. 14). 

Heaven and earth are held fast by Varuna with a prop 
(VIII. 41. 10), separately or firmly {vishahhifk) (VI. 70. 1). 
The Sun is said to hold them with undecaying supports (I. 
160. 4). Soma is also said to support them (IX. 101. 15). 
Again the sky is placed between them for their support (III. 
38. 3). Again, they are said to be without support (IV. 56. 
3) and fixed, immovable, and footless (I, 185. 2). The dawn 
remains on one side of heaven and earth (VH. 80. 1). 

Indra and Varuna are said, to have measured their extent 
after' having anointed them together (III. 38. 3). 

They are said to remain together (united?) (I. 185. 5; 
III. 38. 3 ; III. 55. 20 ; X. 89.13) and have the same boundary 
(1.185. 5). They enclose everything between them (VI. 70. 1 
IX. 81. 5). Again, they are said to remain separate (I. 159. 4) 
and not to cling to each other (1.160. 2 ; VI. 70, 2). They are 
separated equahy ail round {ante) and remain in the fixed point 
{dhruva pade) at a. distance (III. 54. 7). They revolve like 
a wheel as the day and night (I. 185. 1). The sun (I. 160. 4) 
and Asvins (IV. 34. 9) make them separate. The sun moves 
between them (1. 35. 9). The moon appears between them 
(III. 61. 4). 

They are the abodes of gods (I. 185. 6). 

They are intimately connected with water, as shown by 
numerous epithets bestowed upon them, viz. bJiuri retasd 
(VI. 70. 1), bhuri dMre (VI. 70. 2), payasvatl (VI. 70. 2), 
kfira ■r’jsavinl (III. 6. 4), ghrtamu (X. 12. 4), ghrtavrdhd 
(VI. 70. 4)^ madkwiughm {VI. 70. 5), etc. 

Th^ have other characteristics assigned to them. Thus 
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they are youthful (III. 54. 9) and ever remain so (I. 185. 5); 
they are wide in extent (I. 185. 6; I. 160. 2 ; IV. 56. 3; etc.), 
limitless (I. 185. 7) and deep (IV. 56. 3). 

(d) Sky ob Firmament. —^The sky is referred to as Antariksa 
(signifying the region below the stars) in a large number of 
passages, but is also addressed by the name of Antar (I. 105. 1), 
Abudhna (rootless) (VIII. 77. 5), Rajas (I. 50. 7 ; I._56. 5 ; 

I. 62. 5 : etc.also used in other senses elsewhere), Afa and 
Nabhas (VII. 97. 6 ; IX. 71. 1 ; X. 30. 9 ; etc.). The words 
Div and Naha have also been loosely applied to it. 

Rbhus are considered as the leaders of the sky (I. 110. 6). 

Indra (III. 30. 9 ; III. 49. 4) and Soma (VI. 47. 4) are 
said to hold the sky. 

The sun (VII. 45. 1), dawn (VII. 75. 3 ;. X. 95. 17) and 
Indra (I. 51. 2 ; II. 15. 2 ; VII. 98. 3) are said to fill the sky 
with light. Again Indra (II. 12. 2) and Varuna know the 
extent of the sky through the sun (V. 85. 5). 

The sky is the abode of the gods (I. 48. 12 ; III. 6. 8 ; 
V. 53.. 8 ; IX. 5. 2 ; etc.). Vayu spreads in the sky (I. 161. 
14; X. 168. 3). The sun’s path is on the sky (I. 35. 11). 
Pusan’s boat travels in the sky (VI.’58. 3) and that of iivins 
(1. 116. 3) as well. 

The sky is blue (VII. 97. 6), wide in extent (I. 91. 22 ; 

II. 15. 2; etc.), spacious (III. 55. 191; IV. 52. 7 ; etc.), bright 
(VIII. 14. 7) and decorated with stars (III. 55. 19). Rain¬ 
water collects in the sky (IX. 71. 1; X. 30. 9) and clouds 
spread in the sky (V. 83. 3). 

3. Remarks, 

Considering the various facts regarding IHv, Antariksa, 
and Prthivi and the difierent characteristics assigned to them, 
we may take them to represent the heaven, sky, and earth— 
the three regions of the universe. The sages also recognised 
a fourth very distant space under the name of parama V^oma, 

In this connection we mxist consider the views of V. G. 
Rele, as set forth in his work entitled ‘ The Vedic Gods as figures 
of Biology’. This scholar regards the heaven, sky, and earth 
as the three portions of the human Central Nervous System. 
He cites numerous passages from the Rigveda, mostly irrelevant, 
as evidences in favour of his view. I shall select the more 
important ones and see how far they actually support his views. 

Heaven is identified with the brain, or rather the two 
cerebral hemispheres together. These are two large bodies 
with a deep cleft between them. They are comparable to 
the kernel of walnut. He tries to prove the dual nature of the 
heaven and earth (that is, there are two heavens and two earths) 
from various passages (I. 159. 4 ; I. 160. 2, 5; III. 38. 3; 

III. 55. 20 ; VIII. 37. 4 ; X. 89. 4; etc.) all of which, however. 
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simply mean ‘heaven and earth ’ and not ‘ two heavens ’ or 
‘ two earths 

Earth is identified with the spinal cord, the long cylindrical 
body which occupies the canal of the back bone.' He cites a 
few passages (I. 24. 7 ; HI. 38. 3; X. 81. 4; etc.) as a proof 
that the earth of the Rigvedic sages is not a circular body but 
a long narrow rod-l^e structure, like the spinal cord. The 
first passage has a phrase vanasya stupa which he takes to mean 
‘ the stem of a tree but, considering the context, vana really 
means ‘ rays ’ (Nighantiu, I. 8). A portion of the second 
passage means ‘ from what wood or tree were heaven and 
earth fashioned! ’ It does not necessarily mean that the 
earth was rod-like in shape. Even if we take it to be so, we 
should also consider the heaven of the same shape. In’the 
third passage, he takes roda^ as two earths and jwdtm as a 
me^uiing rod , but Todasl actually means heaven and earth 
and Unuitrd be an indication of the ‘ lengthwise expanse of the 
earth’ according to his interpretation, then both the heaven 
and earth would be rod-like. 

Lastly, the sky is identified with the middle portion of the 
central nervous system. It is a short pyramidal body lying 
in an oblique directioji beneath the cerebral hemispheres 
connecting them together with the spinal cord. He cites a 
few passages (H. 15. 2 ; IV. 56. 3) to indicate that the sky is 
rafterless, but they refer to the heaven and heaven and earth 
respectively and not to the sky. Another passage (I. 56. 5), 
referred to as an indication that the sky ‘is located on the 
top of the posts that support the heaven’, has nothing to 
suggeet this import. He al^ cites another passage (VII. 99. 3) 
interpreting it that Visigtu fixes the earth to the heaven by 
p^. Mayuhhai), which he takes to be pegs, mean sun’s rays 
(Highantu, I. 8). In much later tunes it is made to represent 

evidently secondarily, the pin of a sim-dial. ’ 

TaKng these facts into conaderation, I cannot accept -his 
views. The various characteristics of the three regions, as 
we find them in the Rigveda, seem to be quite clear and to show 

that they are really the heaven, sky, and earth. 



II, Visible poetion of the Celestial spheeb. 

Dm AND Adpti. 

The word diti occurs three times. Once (VII. 15. 12) 
she is simply invoked for wealth. In two other places Diti 
and Aditi are prayed to together. In one passage (V. 62. 8) 
we are informed that in the morning at sunrise Mitra and Varuna 
look at Diti and Aditi in their golden chariot with golden spokes. 
In the other (IV. 2. 11) Agni is invoked to grant Diti (perhaps 
meaning a ' giver’) and protect from Aditi (perhaps signifying 
a ‘ non-giver ’). 

Diti is also mentioned with Aditi in Vajasaneyi Samhita 
(15. 22) and Atharvaveda (XV. 18. 4; XVI. 6. 7). We also 
get the mention of Diti’s sons in the Atharvaveda (VII. 7. 1) 
as the Daityas, who were regarded as the enemies of the gods. 

The word aditi occurs about one hundred and forty , times 
in the Rigveda. The term seems to refer to the goddess Aditi 
in more than hundred passages, where she has been invoked 
or incidentally .mentioned either alone or with other deities. In 
the remaining passages the term has been used to qualify or 
mean some other deities. Thus in several passages it. is made 
to qualify fire (as boundless or without limit of division) 
(1.94. 5; II. 1. 11; IV. 1. 20; VIII. 19. 14) and Vivasvat (the 
sun) in one (VII. 9. 3). Again, Soma (the moon or the soma 
plant) has been addressed as Aditi (VIII. 48.2). The intoxication 
due to the drinking of soma juice has been said to be aditi 
(very intense) (V. 44. 11). Again, we have the phrase aditi 
grdvdim (V. 11. 5), which probably means a vast (widespread) 
cloud ; probably the same significance is to be held in the phrase 
aditeJ}^ vfsneh (from the vast cloud) (X. 11. 1). Lastly, it seems 
to have been used for the earth and cow. In several passages 
(VII, 86. 7 ; IX. 26. 1; 69. 3 ; 71. 5; 74. 3, 5) we get the 
phrases aditeji upastha, aditel^ upasthdt and aditeh upasiJie, 
signifying * on or over Aditi Sayana tak^ them to mean the 
earth (or the ground), ^but in all of them we may take aditi 
to mean the heaven as well. In another passage (V. 59. 8) 
we have the clause mimdtu dyaufji, aditi vitaye ‘let the 
boundless heaven bring forth (rains) for our nutrition In one 
place (IX. 96. 15) the term has been made to mean the ‘ coW ’ 
by SSyana, when Soma (the moon or the soma juice) has been 
compared mth the refreshing paydl^ (the white light or the milk) 
drawn from Aditi (the heaven or the cow). 

The goddess Aditi has been invoked alone more than sixty- 
five times, and some forty times with other deities in various 
combinations. Thus she was invoked, some thirty-eight time^ 
with Mitra and Varava, some twenty-seven times with Dyau 

( ) 
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and the Earth, some twenty times with Sindhu (the river Indus), 
some twelve times with ^yaman and Indra, nine times with 
Bhaga, six times with Agni and Maruts, four times with Pu§an, 
Visnu and Savitar, three times with Soma and Vayu, tv/ice 
with Ru^as, Vasus and Brahmanaspati, and once with several 
other deities. 

In the various passages devoted to Aditi, we find her qua¬ 
lified with a number of attributes. She has been called a goddess 
(dem) (V. 69. 3 ; VII. 38. 4 ; VIII. 18. 4 ; X. 10. 2 ; X. 36. 3 ; 
etc.), huge or vast in extent {mahati) (I. 24. 1, 2 ; VIII. 25. 3)’ 
non-moving (that is, fixed and unchangeable) (anarvu) (II. 
■W. 6; VII. 40. 4; X. 92. 14), sinless (unchangeable) (andga) 
(I. 24. 15 ; I. 162. 22), inaccessible (not liable to be injured— 
Sayana) (anehasa) (X. 63. 10), the mother (VIII. 25. 3), one 
with good sons (III. 4. 11), one with princely sons (II. 27. 7), 
aU-spreading {sarvatdti, uruvyacd) (X. 100. 1 ; V. 46. 6), well- 
invoked (svJiava) (VII. 40. 4), provided with a good house 
(dome) (stisarmd) (X. 63. 10), without a second (unique) (VIII. 
18. 6),^ provided with brightness (luminous bodies) (rtavati) 
(VIII. 25. 3) and growing (or moving) with brightness (or brilliant 
bodies) {rtavrdha) (VII. 82. 10). 

There are several other characteristics of Aditi. She is 
quick-moving (IV. 3. 8). She has been described as one not 
going backwards (X. 92. 14), where she has bfeen prayed to with 
all the women (celestial goddesses). She has been called adri- 
varM, pre-eminent or widespread like a cloud (X. 63. 3). She 
has, again, been represented as the heaven, the sky (anta^riksa), 
the mother, father and son, all the gods and the five places 
(of the Panjab) (I. 89. 10), evidently indicating that she practi¬ 
cally pervades or covers ever^hing; she represents birth (pro¬ 
bably the origin of the celestial beings) and is the cause of the 
bWh (I. 89. 10). Again (I. 196. 6), she is caUed the sister, 
whereas the heaven is designated as the father, the earth as 
the mother and the Soma (the moon), as the brother. Aditi 
and the Adityas (IV. 25. 3) have been begged for their brilliancy. 
Aditi protects the beasts both in the day and night. 

There are several other facts r^axding Aditi. The sage 
Siinahsepa said that may Agni release him in the vast Aditi, 
so that he may see the father and mother (heaven and earth) 
(L 24. 1). According to the sage Birghatamas (I. 152. 6), 
Mitra and Varnna, travelling together, guard Aditi. Indra 
once spread over Aditi with his supremacy (VII. 18. 8). In 
one passage (X. 63. 2) the Visve Bevas were invoked to come 
down on the earth from Aditi and the sky above. Dawn has 
b^n addressed as the mother of the gods and a« the brilliancy 
of Aditi (1. 113. 19). ^ 

L^tly we may consider a few other important passajcres 
regardii^ Aditi. JFirst, we are told (X. 5. 7) that Agni is (zsut 
{non-existent—that is, without physical existence) mA sat 
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(existent); he is placed in the highest space {paTatna vyome) 
above Aditi, above Dak^a. Secondly, in X. 72 we have a 
concise account of the creation of the universe. Brahmana- 
spati, like a blacksmith, created the Bevas (luminaries) vith 
blast and smelting. The existent came out of the non-existent 
before the time of the Devas (X. 72. 2). In the age of the 
Devas (that is, when they were created), the existent came out 
of the non-existent. Then dm originated. Above it (arose) 
uttdnapad^ (one with the legs spreading upwards) (X. 72. 3). 
From uttdnapad arose hJiu, From bhu arose Ti§d. From aditi 
arose dalcsa ; again arose aditi from dahsa (X. 72. *4). Oh Dalcsa / 
Aditi, who is your daughter, gave .birth to (the Devas). The 
glorious Devas, held by indestructible ties, originated from her 
(X. 72. 5), The Devas, who remained in that space well 
bound down, threw hot {twra) particles, as if dancing like us 
(X. 72. 6). The Devas, who by stirring (agitation) pervaded 
the worlds, brought out the sun concealed in the ocean (X. 
72. 7). Of the eight sons, bom from the body of Aditi, she 
took away seven to the heavens and cast away Mdrtapda (X. 
72, 8). In the early age Aditi went with her seven sons and 
delivered Martanda for birth and death (X. 72. 9). 

I shall now consider the sons of Aditi or Adityas, as they 
have an important bearing on the deteimination of the physical 
nature of the deity. The following deities have been distinctly 
mentioned as the sons of Aditi. Mtra and Varuna (VI. 67. 4 ; 
VIII. 25. 3 ; X, 36. 3 ; X. 132. 6; X. 185. 3 ; etc.), Aryaman 
(VII. 60. 5 5 VIII. 47. 9), Bhaga (VII. 41. 2), Indra (IV. 18. 4, 
8) and Soma (IX. 69. 3). In one passage (X. 72. 8), we are 
informed that eight sons were born from Aditi. The number 
of Adityas has been differently stated in the various hymns 
of the Bigveda, the number going up to twelve in the Puranas. 
The lowest number is found in II. 27, where we have the naihes 
of Mitra, Aryaman, Bhaga, Varuna, Daksa, and Amsa. The 
number has also been given as seven (IX. 114. 3), but no names 
are cited. Scattered throughout the Bigveda, we find the 
names of the following deities designated as Adityas. Savitar 
(about eleven tunes), Mitra (about nine times), Varuna (about 
eight times), Aryaman (about eight times), Vasus (about 
eight times), Bui*as (about six times), Indra (about five 
times), Maruts (about five times), Vi^nu (about three times), 
Bhaga (about three times), Asvins (tvice), Rbhus (twice), 
Brahmanaspati (twice), Daksa (once), Amsa (once), Agni (once), 
Vayu (once), Pu§an (once), Surya (once), Brhaspati (once), 
Apah (once), Parvata (?) (once), and VMvadevas (once). 

The lowest number of Adityas in the Brahmanas is given 
as seven, as in Satapatha Brahmana (3. 1-3. 3) and Tandya 
Brahmana (23. 15. 3). Again, we have the number eight in 
Satapatha Brahmana (3. 1. 3. 3), Tandya Brahmana (24. 12. 4), 
and Taittiriya Brahmana (2. 6. 19. 1-2). Satapatha Brahmana 
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aad Tandya Bralnaana repeat the sense of the passage X. 72. 8 
of the Rigveda. The names given are Mitra, Varuna, Dhatar, 
Aryaman, Bhaga, Amsa, Candra (in Tandya Brahmana) or Indra 
(in Taitt. Br.), and Vivasvat. Lastly, in Satapatha Brahmana 
(11. 6. 3. 8), the twelve months of the year are considered as 
Adityas. 

Again, in Satapatha Brahmana (2. 2. 3. 9) the sun (as an 
Aditya) has been said to comprise all the (five) seasons: as he 
rises, it is (represents) spring ; as he is higher up, it is summer ; 
it is rainy season in the midday ; it is autumn in the afternoon ; 
and it is hemanta as he sets. 

In Talavakaropanisad Brahmana (4. 5. 1-3), we have a list 
of deities, evidently the Adityas, with the parts of the day and 
night over which they preside. Savitar in the morning ; Visnu 
before sunrise; Indra (Maghavendra Vaikuntha) in the fore¬ 
noon ; Bhaga in the midday; Ugradeva (Iludra).in the afternoon; 
Yama in the reddening (of the sky) in the sunset; Soma in the 
darkness (evening) ; Pitar at night, entering (or pervading) 
persons in dreams and the beasts by water ; Bhava in the depth 
of night (midnight), Angiras (Agnihotra) at the end of the night 
after Bhava, and Bhrgu at the beginning of the (next) day. 
Again, in another place (4. 10. 10), we are told that Indra 
(Vaimrdha) is at the sunrise, Savitar after sunrise, Mitra at 
the forenoon, Indra (Vaikuntha) at midday^ 6arva Ugradeva 
(Rudra) in the afternoon with reddening (of the sky) and Praja- 
pati at the sunset. In Brhadaranyaka U^pani^ad (3. 9. 5), the 
twelve months have been considered as the Adityas of the 
mmtMsara (yeB^r). 

In M^hEbharata, we have the mention of twelve Adityas, 
but the names enumerated are somewhat different in different 
places, so that the number of Adityas becomes more than twelve 
in all. Taking them together, we find that the following deities 
were considered as Adityas: Dhatr, Mitra, Varuna, Aryaman, 
Indra (Sakra), Am^a, Bhaga, Vivasvat, Pu§an, Savitr, Tva^tr, 
Visnu, Parjanya, and Mann. 

In Vignupurana (I. 15. 90) the eight Adityas have been 
thus enumerated: Vi^nu, Sakra, Vivasvat, Savitr, Mitra, Varuna, 
Axnsa, and Bhaga. This, no doubt, refers to the earlier counting. 
In many Furanas we are told (as already indicated in Brhad- 
aranyal^ Upani^ad) that the twelve Adityas make their appear¬ 
ance in the twelve months (of a year), one in each month. They 
are thus enumerated: Vivasvat, Aryaman, Pusan, Tva§tr, 
Savitr, Bhaga, Dhatr, Vidhatr, Varuna, Mitra, ,Sakra, and 
Urukrama. 

In ^Xirukta (1. 15. 9) we are told that Aditi is aU-in-all 
(sjrvorfn) and that she is the heaven and the sky. Again, the 
term adUi is also a synonym of the earth (2. 5. 1), speech (vac) 
(2. 23. 1), cow (3. 9. 11), and Dydvdprthim (heaven and earth) 
(3. 21. 7); she has also been called the mother of the Devas 
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daughter of Dak^a (11. 23. 3) and 
Agni (II. 23. 5). ' 

As regards the significance of the two terms, diti is derived 
from the root dit, to bind, to divide or to cut. Hence it mpaT^a 
one wMch is bounded, limited or divided ; whereas aditi means 
boundless, unhmited or intact. 

Let us now consider the views of the oriental scholars. 
Roth considers Diti and Aditi of V. 62. 8 as ‘ the eternal and 
the perishable ’ and Muir as ‘ the entire aggregate of visible 
nature ’. Sayana has considered them as the indivisible earth 
and the separate creatures on it. In one other place (IV. 2. 11) 
where the two terms are mentioned together, they do not seem 
to refer to the two goddesses in question, but rather mM na a 
giver and non-giver ’ as explained by Savana and followed 
by MacdoneU (Vedic Mythology, p. 123). “ Roth interprets 
them as wealth and penury ’. As regards Aditi, Max Muller 
regar^ her to represent ‘ the visible infinite, visible by the 
naked eye, the endless expanse, beyond the earth, beyond 
toe clou(^, beyond the sky (Rigveda, translation, I. p. 230). 
Itoth at first considered her to mean ‘inviolability, imperish¬ 
ableness and later on as the goddess of ‘ eternity ’, the principle 
wtoto sustains the Adityas, or imperishable celestial ligh t. 
Fischel and Hardy take her to represent the earth. Colinet 
considers her as toe female counterpart of Dyaus. MacdoneU 
toscusaes at length (Vedic Mythology, p. 122) the nature of 
the goddess Aditi. He considers the two characteristics, or at 
least the only prominent ones, of Aditi are her motherhood 
and her power of releasing from toe bonds of physical -tofferintr 
and moral guilt ’ (also accepted by WaUis and Oldenberg). He 
toat the term aditi in the phrases aditeh putrd^, sons 
of Aditi, might have originaUy meant ‘ freedom ’ and ultimately 
led to the idea of motherhood. ^ He cites, as examples, the 
terms savasah, soii of might, and Smipati, lord of might. I am 
however, more inclined to think that the idea was originally 
that of a vast boundless space on which the stars and other 
luminous bodies were distributed and hence taken to be her 
sons, or that the wide distribution of the celestial bodies on the 
hrmament led to the idea of a vast boundless space on which 
they are scattered or held together. As regards the second 
characteristic, namely the power of releasing from the bonds of 
physical suffering and moral guilt, we do not .find that the 
attribute is ^lely confined to Aditi, for the same attribute, 
more or less in the same form, has also been assigned to many 
other deities who have been invoked for such relief. 

TV fUall now express my own views of toe physical nature 
of Diti and Aditi—as Vedic deities, and omitting the other 
significances in which the terms have been used. 

First, regarding Aditi. We know that a number of stars 
form an asterism or naksatra; and twenty-seven (formerly 
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twenty-eight) nak^atras comprise the Zodiacal circle of 360®. 
This circle extends north and south of the ecliptic for a few 
degrees. In the ancient astronomical treatises, viz., Arca- 
jyotisa (AJ^), YaJu§a-jyoti§a (YJ), Pitamaha-siddhanta (PS), 
Vyddhavasi^tha-siddhanta (VS), Brahma-siddhanta (BS), Soma- 
siddhanta (SS), and Surya-siddhanta (SuS), we find the names 
of certain deities (most of which have been included in the list 
of Adityas) connected with the asteris;ms. In the first two 
treatises we find the names of deities (or one or more syllables 
of their names) used in place of the usual names of the asterisms, 
or else the deities have been called the presiding gods of the 
asterisms. In the other works we find the names of the deities 
in place of the asterisms. We append below two lists, one of 
the deities mth the asterisms arranged in an alphabetic order 
and another of the asterisms with their presiding gods in a serial 
order. 


1. List of Deities with their connected asterisms. 

Agni, lord of Krttika (Junction star Alcyon): AJ. 25, 
YJ. 32 (as lord of the asterism); VS. 8. 7 (Agni in place of the 
name Krttika); SS. 4. 6. 7.; 4. 6. 34 (Agneya in place of the 
name Krttika); SuS. 8. 18. 

Aja Ekapat, lord of Purvapro^thapada (or Purvabhadra- 
pada) (Junction star a“Pegasi) : AJ. 9 (Aja for the asterism), 
14 (the abbreviation ja for the asterism), 27 (as the presiding 
deity of the asterism); YJ. 10,18,34; PS. (Aja for the asterism) ; 
VS. 8. 8 (Ajapada for the asterism). 

Aditi or Aditya, lady or lord of Punarvasu (Junction star 
Pollux): AJ. 25, YJ. 32 (as lord of the asterism); VS. 8.18 (called 
Aditi); SS. 4. 6. 35 (called Aditya); SuS. 8. 19. 

Aryaman, lord of TJttaraphalguni (Junction star Leonis): 
AJ. 14 (abbreviation nm for the asterism), 27 (as the presiding 
deity); YJ. 18, 32; PS. (called Aryama); VS. 8. 18 (called 
Aryama). 

Aivins, lord of A^vini (Junction star a, jS or y Arietis): 
AJ. 14 (the abbreviation §yau ior the asterism), 27 (as the 
presiding deity of the asterism); YJ. 18, 34; VS. 8. 19 {Basra 
in place of the name of the asterism). 

Ahirbudhna, lord of Uttarabhadrapada (Jimction star 
a AndromedsB or p Pegasi): AJ. 14 (the abbreviation Mr 
for the asterism), 27 (as the presiding deity); YJ. 18, 34 ; 
PS. (asterism called Ahirbudhna); VS. 8. 18 (asterism called 
Ahirbudlma). 

Apah, lord of Purvasadha (Junction star 8 Sagittarius): 
AJ. 9 (asterism named jalah)j 14 (the abbreviation pa for the 
asterism), 26 (as the presiding deity) ; YJ. 10, 18, 33; PS. 


J Abbreviations used in the list of Beities. 
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(^terism Apa) ; BS. 2-178 ; SS, 4. 6. 4, 12 ; SuS. 8. 21 (called 
Apa in all the three works). 

Indra, lord of Jyej^tha (Junction star Antares): AJ. 26, 
YJ. 33 (as the presiding deity) : PS. (asterism called Indra). 

Indragni, lord of Visakha (Junction star a Libera) : A.J. 
26, YJ. 33 (as the presiding deity of the asterism). 

Tvastr, lord of Citra (Junction star Spica): AJ. 9 (asterism 
called Tvasta), 26 (as the presiding deity) : YJ. 10, 33. 

Dhatr (called Yama by Somakara, the commentator on 
Yajusajyotisa), lord of Uttaraphalgnni (Junction star B Leonis): 
AJ. 9 ; YJ. 10. 


Nirti, lord of Mula (Junction star A Scorplonis): AJ. 26, 
YJ. 33 (as the presiding deity). 

Pitarah, lords of Magha '(Junction star Begulus): AJ. 25; 
YJ. 32 (as the presiding deity of the asterism) ; VS. 8. 21 ; 
SS. 4. 6. 34; SuS. 8. 18 (called Pitrinthe last three treatises). 

Pusan, lord of Revati (Junction star ^ Piscium): AJ. 27 
(as the presiding deity); YJ. 34: SS., SuS. Pausna. 

Prajapati (or Kah), lord of Rohini (Junction star Aldebaraii): 
AJ. 25 (as the presiding deity): YJ. 32 ; VS. 8. 11 : BS. 2. 176 : 
SS. 4. 6. 11; SuS. 8. 20 (asterism named Prajapati in the 
last four works). 

Bhaga, lord of Purva-phalguni (Junction star 8 Leonis): 
AJ. 14 {ga as the abbreviation), 25 : YJ. 18, 32 (as the presiding 
deity); PS. (asterism called Bhagya): VS. 8. 8, 18 (asterism 
called Bhaga). 

Mitra, lord of Anuradha ( Junction star ^ or 5 Scorpionis): 
AJ. 9 (asterism called Mitra), 26 (as the presiding deity); PS. 
(asterism called Maitra); SS. 4. 6; SuS. 8. 18 (also called 
Maitra in the last two works). 

Yama, lord of Bharani (Junction star 35 Arietis) : AJ. 
27 (as the presiding deity); YJ.J4; SS. 4. 6. 9 (called Yamall). 

Rudra (or Bhava), lord of Ardra (Junction star a Orionis): 
AJ. 9 (called, Bhava), 25 (Rudra as the presiding deity) ; YJ. 
10, 32; SS. 4. 6. 7 (called Rudra). 

Varuna, lord of ^atabhi^ (Junction star A Aquarii): AJ. 
27 (as the presiding deity); YJ.aS: PS.: VS. 2. 174 (Varuna 
in the last two works). 

Vasus, lords of Dhani§tha (Junction star a or Delphini): 
AJ. 9 (called Vasu), 27 (as the presiding deity); YJ. 10, 34. 

Vayn, lord of SvEti (Junction star Arctumsl: AJ. 26 (as 
the presiding deity) ; YJ. 33 : BS, 2. 167. 

Vispu, lord of Sravana (Junction star Altair): AJ. 27 (as 
the presiding deity) : YJ. 34; BS. 2. 179, 180 (the asterism or 
perhaps Altair is called Visnutara). 

Visve Devah, lords nf Uttara.sadha (Junction star ^ or r 
Sagittarius): AJ. 14 {Sve as the abbreviation of the name), 
26 (as the presiding deity) : YJ. 18,33 : m, (called Vaisvadeva); 
SS. 4. 6. 4 (called Vaisva). 
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Bi^haspati, lord of Pu^ya (Junction star S Canceri) : AJ. 

25 (the presiding deity) ; YJ. 32 ; SS, 4. 6. 34 ; SuS. 8. 18 
(Barhaspatya in SS. and SuS*). 

Savitr, lord of Hasta (Junction star y or 8 Corvi): AJ. 

26 (the presiding deity); YJ. 33. 

Soma, lord of Mrga4ira (Junction star A Orionis): AJ. 26, 
YJ. 32 (the presiding deity). 

2. List of the Nak^atras with their presiding Deities, 

(1) MYxm [also named Basra (VS)] ; abbreviation jgau 
(AJ., YJ.). Presiding deities the A)§vins. 

(2) Bharani (also called Yamala). Presiding deity Yama. 

(3) Krttika (also called A^, Agneya). Pr. d. Agni. 

(I) Rohini (also called Prajapati). Pr. d. Prajapati (Kah). 

(5) Mrgasira. Pr. d. Soma. 

( 6 ) Ardra (also called Bhava, Rudra). Pr. d. Rudra. 

(7) Punarvasu (also called Aditi, Aditya). Pr. d. Aditi 
(or Aditya). 

(8) Pusya (also called Barhaspatya). Pr. d. Brhaspati. 

(9) A§le# (also called Sarpa). 

(10) Magha (also caPed Pitar). Pr. d. Pitarah. 

(II) Purva-phalguni (also called Bhaga, Bhagya, ga as 
abbreviation). Pr. d. Bhaga. 

(12) iJttara-phalguni (also called Dhatar in AJ. and YJ., 
Aryama). Pr. d. Aryaman. 

(13) Hasta. Pr, d. Savitr. 

(14) Citra. Pr. d. Tvastr. 

(15) Svati. Pr. d. Vayu. 

(16) ViiSakha. Pr. d. Indragni. 

(17) Anuradha (also called Mitra, Maitra). Pr. d. Mitra. 

(18) Jyestha (also called Indra). Pr. d. Indra. 

(19) .Mula. Pr. d. Nirrti. 

(20) Purvasadha (also called Apa, Jala, pa as an abbrevia¬ 
tion). Pr. d. Apa. 

(21) Uttarasadha (also called Vai^va, ^ai^va Beva ; sve 
as an ablroviation). ft. d, Visve Bevah. 

(22) oravana. ft. d. Visnu, 

(23) Bhanistha (also called Vasu). ft. d. Vasus. 

(24) Satabhisa (also called V|nina). Pr. d. Varuna. 

(25) Purva-bhadrapada (also called Aja, Ajapada), ja as 
an abbreviation), ft. d. Aja Ekapad. 

(26) Uttara-bhadrapada (also called Ahirbudhna, Ahir- 
budhna, Mr as an abbreviation). Pr. d. Abirbudhna. 

(27) Revati (also called Pausna). Pr. d. Pu§an. 

Prom the above two lists we may conclude that most of 
the asterisms at an early period were known by names assigned 
to what became their presiding deities. Further, the signi- 
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ficance of the names of and the various attributes assigned 
to these deities may be supposed to have been derived from the 
various physical phenomena observed by the Vedic sages and 
correlated mth the rising of groups of stars or asterisms, perhaps 
at dawn. As more and more of the asterisms came to be re¬ 
cognized, more and more deities were created and named after 
the physical phenomena noticed with their risings. Hence 
we may reasonably suppose that the Adityas, or most of them 
at least, represented a group of stars or asterisms, including 
as well the large luminous bodies, as the sun and the moon. 
We may thus account, for the gradual increase of their number, 
even exceeding twelve and reaching nearly the number of the 
nak§atras. Thus, the Adityas are ultimately to be taken as the 
luminous bodies of the heaven. Considering that some of 
the Adityas recognized at an early period were called the sons 
of Aditi and others, by their name, signify (luminous) bodies 
situated on (or pertaining to) Aditi, we may take Aditi to re¬ 
present the celestial dome (sphere) studded with stars. Lastb:, 
taking Diti as the counterpart of Aditi, that the Adityas are all 
confined to the Zodiac and the northern hemisphere and that 
the Adityas are opposed (as enemies) to the Daityas, we may 
take Aditi to represent the northern hemisphere and the Zodiacal 
signs (the part of the heaven which could be seen from the 
latitude of the ^^orth-West India throughout the year) and 
Diti to represent the linodted, visible portion of the southern hemi¬ 
sphere of the heaven. 

All the characteristics of Aditi can be well interpreted if 
we take this view. Her quick and not-going-backward move¬ 
ment indicates the apparent rotation of the celestial sphere 
from east to west round the axis passing through the poles. 
The direction of the movement never changes. 

In conclusion, we may consider a few passages dealing 
wiC : the creation of the sun and other luminous celestial bodies: 
Here the term aditi seems to have been used in different senses, 
but perhcips s'lU keeping to the idea of vastness (of space). 
We shall, here, try with reser ve to interpret the meariings of 
the words used in this connection. The origin of the existent 
(sat) from the non-existent (asat) seems to be the first step in 
the creation. It perhaps points to the early pMlosophicai 
conception of the origin of the universe. Asa seems to re¬ 
present the wide unfathomable space (perhaps beyond human 
eoneeption), Uttdnapdd is certainly not the same of the 
Pauranic or later literature and identified with jS Ursae minoris 
by Roth (in his Worterbuch); it probably represents (so far 
as we can surmise from the significance of the term) the higher 
layers of spave now less boundless (or more circumscribed). 
Bhu seems to indicate a space the existence ot which can be 
well conceived in our mind (probabl\ corresponding to the 
dher of modem science). The second aid, ari&’ug from bhu. 
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sterns to indicate a space which can be determined by our 
senses. It seems to be identical with the first aditi from which 
dahsa had his origin. So far as we can interpret the signi¬ 
ficance of ddlcsoL, it seems to indicate the space where energy 
(perhaps in the form of luminous particles) has appeared. The 
second aditi arising from daksa, seems to be the one widely 
meognized by the Ve^c sages: she has given origin to the 
Adityas (the luminous bodies). Here we should take her to 
represent the whole celestial sphere (as the counterpart Biti 
does not seem to have been taken into account). We further 
see that the Pauranik Daksa takes the place of the second 
aditi and represents the celestial sphere, his daughters represent¬ 
ing the lunar mansions and the constellations of the northern 
hemisphere. A scholar named Binod Bihari Ray, in his work 
‘The Universe’, has interpreted these passages in the light 
of the five physical elements—earth (ksiti), water (ap), fire 
(teja^)f air (Marut)^ and sky {vi/onia). He takes dsd for the sky, 
uttdnapad for air, bhu for tejah, da^ksa for water, and aditi lot 
earth (solid matter). Although the idea of creation from the 
five physical elements was in vogue at a later period, we caimot 
apply the same idea here, the great drawback being the six 
elements we have here in place of five. Thus the present 
hypothesis of the creation of the universe is different from that 
developed at a much later period. 



III. CEliESTIAIi EQTJATOE. EqTTIHOXES AND SOLSTICES. 

Sun’s noethward and downwaed ‘ shifting 
IN A year. 

1. Trita and Visvarupa. 

Trita, —^Trita is a roiiior deity of Rigveda. No particular 
hyrans are dedicated to him ; but he is mentioned incidentally 
in some twenty-nine hymns, where his name is scattered through 
different passages (rhs), _ 

He is sometimes called by the nanm of Trita Aptya {TiitSi 
of the waters) or only by the name of Aptya (I. 105. 9 ; V. 41. 
9; VIII. 47. 14; X. 8. 8). Again we get the mention of a 
sage named Trita Vaibhuvasah (X. 46. 3) who is said to have 
obtained fire on the ground. In many places (X. 46. 6 ; X. 
115- 4; etc.), Agni 1ms been qualified as trita, that is, vith 
three forms. Trita Aptya also appears in the personification 
of a sage and several hymns are assigned to him (I. 105 ; VIII. 
47 ; IX. 33-4; 102 ; X. 1-7). 

Trita is associated or mentioned with se^^^eral other deities. 
He is closely associated with India, and we shall study this 
association later. He is closely related to Soma; we shall 
follow the relationship in connection with Trita’s works. Trita 
is connected with Agni (celestial fire—^the sun ?) in several 
ways, which we shall discuss below. Tiita is mentioned with 
the Maruts (II. 34. 10; V. 54. 2 ; VIII. 7. 24; etc.). We 
are told that the Maruts killed the enemies of Trita (II. 34. 10). 
When the Maruts, having harnessed their steeds, traverse 
every place and meet the lightening, Trita roars and widespread 
showers of rain fall to the ground (V. 54. 2). Further, the 
Maruts preserved the strength of Trita (VIII. 7. 24). Trita 
is fui-ther mentioned as holding Varuna in the sea (IX. 95. 4). 
Lastlv, we find that the Vayus (winds) asked the help of .Tnta 
(X. 115. 4). 

We do not find any suggestions or statements regarding 
his physical characteristics. We are told of his iron-pointed 
shaft (X. 99. 6) and his arrows (II. 11. 20); we are al^ told 
that he slew Vi^varupa with his weapons (X. 8. 8). Trita has 
been praised as a raingiver, as one like the womb of the firma¬ 
ment and as the grandson of waters. All we know about the 
place of Trita is that his abode is secret (IX. 102. 2) and is in 
the heaven (V. 9. 5 ; V. 41. 4). 

We now consider the works attributed to Trita. Firstly, 
the slaying of Vrtra. He is closely associated with Indra in 
his work. He cleft the Joints of Vrtra by the strength of the 

{ 25 ) 
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food (the Soma beverage) (I. 187. 1 ). Again we are told that 
he helped Indra in his fight with Vrtra and in giving this assist¬ 
ance he was further aided by the Maruts (VIII. 7 . 24 ). Further 
Indra seized the cows from Ahi and gave them to Trita (X 

identical with Vrtra. In this con- 
mct with Vrtra, Indra acted according to the wiU of Trita (VIII 
5^. 1 ). becon^y, the slaying of Visvarupa. Urged by Indra 
and kno’tmg his paternal weapons Trita slew Vi^varQpa the 
three-headed, seven-rayed son of Tvastr (X. 8 . 8 ). Vigvaruua 
was dehvered by Indra to Trita (II. 11 . 19). The same feat 
is also attributed to Indra himself elsewhere (II 11 19 • x 

fhii'i, subduing the Dasa, also ’subdued the 

tmee-headed six-eyed; Trita, empowered by the vigour of Indra 

M.d a, l«„b, hi. Sn^.tipsWch sh^T. at S 
(the iron-tipped shaft) (X. 99. 6 ). Thirdly, the breaking of 

W +k;' « ■ are told that Indra strengthened 

by the Soma-pressing Tnta, possessed of good arrows east 

Agnirasas rent Vala (II. 11 . 20) 
Fourthly feta s work in connection with Soma. We are in- 
°o Pr®Parer of Soma (II. 11. 20 ; IX 32 2 ■ 

as a purifier of the same (IX. 34. 4 )’ 
fete smaidens_ (fcgers according to Sayana) urge the tawny- 
°^®*^,^“a^mee with the stones for Indra (IX. 32. 2 • IX 
T jTv becomes drunk with Soma-juice (VIII. I 2 ’ ’ 6 ) 

should note a few passages on Soma 
(IX m near the two pressing stones of Trita 

jiA. luz. z) boma caused the sun along with the sister® 
ijammi, J or by growth, by increase in strength) to shine on 
the top of Trita (IX. 37. 4). Soma placed iifTrita noSshes 
Mra situat^ m the sky (IX. 95. 4). Again we are toKhat 
(as if) Soma has created the name of Trita (IX, 86 . 20) Indra 
beside Manu, Vivasvat, and Trita (Valakhilya 4 1 ) 
I^Wy, we axe told that feta harnessed a steed given by Yama • 
fodra moimted the steed first. This steed wL mfited 

Mow^ by a secret operation. Sixthly Trita 

blows upon the nsmg flame of Agni like a smelter aS sWus 
(strengthei^) him as in a smelthig furnace (V. 9 5) S 
eagerly ^bng Agni, found him on the head of the cow Trita 
.urro„dad by fl^e. within 

Kist Trit7 Cn" «f Mveral other foots obout Trita 

^'irst, Tnta feU into a weU and prayed to the gods for hSo •' 
Brhaspati released him fl 10 ^ 17 ^ -“^Ip ♦ 
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extended (connected) and was praying to them to get out of the 
pit (I. 105. 9). Fourthly, tl^e horse killed in the horse-sacrifice 
is said to stay with Yama, Aditya, and Trita (I. 163. 3). This 
horse is said ^ be tied to heaven in three places. Fifthly, 
Adityas and Usas are prayed to transfer ill deeds and evil 
dreams to Trita (VIII. 47. 13-17); such an idea is also suggested 
vaguely in Atharvaveda, where it is mentioned that the guilt 
or dream is transferred to Trita. 

Trita is also mentioned in other Vedic literatures. In 
Taittiriya Samhita (I. 8, 10. 2), Trita is considered to be the 
bestower of long life. We find this mentioned in several other 
treatises in association with Ekata and Dvita, as noted 

below. n , 

The three deities, Ekata, Dvita, and Trita are closely asso¬ 
ciated. We do not find the word Ekata in the Rigveda, but 
the term Dvita occurs in the Rigveda as the name of a sage 
who is called Dvita Aptya (IX. 103). There is another sage 
who has been called Dvita Mrktavaha of Atri family (V. 18). 
All the three names, Ekata, Dvita, and Trita are found together 
in Taittiriya Samhita (I. 8, 10. 2), Vajasaneyi Samhita (I. 23), 
Taittiriya‘Brahmana (III. 2, 8, 10-11), and Satapatha Brahmana 
(I. 2, 3. 1). Sayana, in his Introduction to Rigveda I. 105, 
says that, according to the Satyanas, Ekata, Dvita, and Tnta 
were in ancient times three sages ; once upon a time they were 
in a desert and having felt thirsty came to a well. Trita en¬ 
tered into the well to drink the water and also brought water 
out of the weU for the other two. These two sages, after they 
have had drunk the water, seized the money of Trita, threw 
him Into the well, covered the mouth of the well with the wheel 
of a chariot, and went away. Trita prayed to the gods in Ms 
mind to get Mm out of the well. Having seen the moonlight 
inside the well at night, he worshipped the gods. Yaska in Ms 
Nirukta (IV, 6) explains the word trita as meaning ‘ very pro¬ 
ficient in wisdom ^ and as a numeral referring to one of the 
three brothers, Ekata, Dvita, and Trita. In another^place 
(IX. 25) he considers Trita as ‘ Indra in three abodes (that is, 
heaven, earth, and air). Lastly, we have the mention of 
deities in Mahabharata (XII, 12.772), where they are caUed the 
desired {mdnasa) sons of Brahma. 

We have references to Trita in the Avesta, where he appears 

as Tbrita and Thraetaona, perhaps as two distinct persons (1). 
Thrita (Yasna IX) was the third person in the corporeal world 
who prepared Habma (Soma), the others being \ivanhvant 
(Vivasvat) the first, Ithivya {5ptya) the second, and Pouru- 
shaspa (Farucchepa ?) the fourth. Thrita had two sons (Vendidad 
1.68, 69\ Thraetaona was bom to help Varina (Varuna ?) with 
four comers and killed the serpent Dahaka (Dasa). In another 
place (Khorda Avesta XXI, 33), Thraetaona is mentioned as 
Varena, the four-cornered. The Dahaka (Khorda Avesta aAI. 
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fold Srengih"’ of thousand. 

;sjsTi' ‘ir{j.‘Ts"8t 

distinct personality ^ ^ ^ Visvarupa appears with a 

jpt^ .«t b, lnd„,y. 5 d 

Taittiriya SamhSa^fil*^^ story has been much expanded in 

Maitrayani Samhita (II. 4 . i) 

2 ; i. 6 . 3. l5^^V 5 4 ^V-S’ Satapatha Brahmana (I. 2, 3.’ 
va^pa have ako 

a partridge. second a sparrow, and the third 

phys|J|itu;r oSriStnd 

496 • //?“”*• -Sfoc. for 1893 pp. 419 - 

of various schokm*?nd has^^d^^^ dkcussed at length the views 
briefiy^umem^^^ ,.We may 

a small portion of the (1846) depending upon 

that Trita waT iifoLiSl f !l Published, thought 

the concLron th7t Roth (1848) came- to 

MjTianthus (1876) thoiigS Trita Ind Ws 
^a designation of the sit ’ t ^ ^ successor Indra to be 
Trita with Vavu and s^meH™ inclined to identify 

fisd Trita in his oritrin ®«^»igne identi- 

"" s»».. PisoM u£r^l,Xa^tTri^ 
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was a god of the sea and waters ; later he took Trita to be 
originaUy a human healer who w^as subsequently deified. 
Hillebrandt regarded Trita as a deity of the bright sky. Perry 
believed him to be a god of the storm, older than Indra. Hardy 
took him to be a moon-god. Macdonell regarded Trita as the 
god of lightening or ‘ the aerial form of fire, originally the 
middle member of the triad Agni, Vayu or Indra, Surya. 
Plunket {Ancient Calendars and Constellations^ pp. 176-7) 
regarded Trita as a ‘ personification of the third of the moon’s 
course through the constellations of the Zodiac at the season 
of the summer solstice (in Aquarius or in Piscis, sometimes 
indeed at the junction of these constellations) 

Coming to Yisvarupa we find that Kalinath Mukherji 
is his Popular Hindu Astronomy, pp. 125, 139, suggest^ 
that Yisvarupa is the constellation Orion (Kala-puru?a). He 
regarded the three prominent stars in the head of the Orion 
as the three heads of Yisvarupa. 

I shall now discuss the physical nature of Trita and Yis¬ 
varupa and shall express my own views. We find that the latter 
has been described as a serpent with three heads, six eyes, seven 
rays, and of thousandfold strength (in the Avesta and Rigveda). 
Hence we cannot identify him with Orion. We know that 
from ancient times a large snak#-Iike constellation figure has 
been recognised on the south of the ecliptic (the sun’s apparent 
circular path in the heaven) sweeping over nearly one-fourth 
the entire circle of the heaven and lying beneath the Zodiacal 
constellations Cancer, Leo, and Yirgo. This is named Hydra. 
The posterior part of its body hes beneath Citrd (Spica), 
the presiding deity of which is Tvastr, the father of Yisvarupa. 
The number of heads of the Hydra has been variously counted 
from 7, 9, several to 100, according to various records and 
legends* (Brown’s Primitive Cmstdlations, Yol. I, pp. 104-5). 
It is the storm and ocean-monster of the ancients and'has been 
also called the water-snake. Prom these evidences we are 
inclined to identify Yisvarupa as the constellation Hydra. 

Coming to Trita, we find that he is closely associated with 
Indra, Soma, Agni, Maruts, and Yayu, and hence he cannot 
be identified with any pf them. There is, however, sufficient 
evidence for the belief, already held by the oriental scholars, 
that some of the feats attributed to Trita in the Avesta and 
in the earlier hymns of the Bigveda have been transfeixed to 
Indra in the later hymns of the latter work and that Trita has 
been thrown into the background. That Tnta is closely con¬ 
nected with the rains in the season of the summer solstice is 
clearly shown by his association with Indra (who is evidently 
the presiding deity of the summer solstice—Plunket, Ancient 
Calendars and ConsUllations, pp. 115) particularly in the slaying 
of Viijra (either a personification of the cloud, as held by most 
of the authorities, or the constellation Hydra according to 
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Pli^et), Maruts and Vayu, as well as with the thunderstorm 
and downpour of rains. Further, considering his abode in the 
heaven, the position of the sun on his top, and his slaying of 
Visvarupa (Hydra), we can definitely assign his place to that 
part of the heaven which lies beneath the summer solstice 
m the ecliptic in close connection with the Hydra. When 
® brothers, Ekata, Dvita, and Trita and 

ot Irita s mkra, one is inclined to entertain the idea that they 
forni together a complete circle, each representing its one-third 
iakmg into account the close connection of Trita with the rainy 
season and finding that he has two other brothers, I thi'nt- it 
probable that the three brothers are in someway connected 
mth three seasons, recognised in the early Vedic period. 
Plunket also holds the view that the three form a circle and he 
considers that Trita represents one-third of the circular path 
of the moon. Trita’s close association with Soma (which he 
takes as the moon) has led Plunket to arrive at such a con- 
clusiou. But I ana unable to adhere to his view and am led 
to the conclusion that Trita represents one-third part of the 
e(iua,tor connected with and lying beneath the summer solstice 
for the following reasons : (i) Trita’s slajdng the Visvarupa. 
This IS easily e.xplained if we think that the equator was passing 
throi^h the constellation figure Hydra. This actually happened 
sometime about 3000 b.c., when the equator passed though 
the neck of the figure, (ii) Trita’s fall into a pit. This state¬ 
ment can be reconciled if we remember that half the equator 
IS pl^ed beneath (on the south of) that half of the ecliptic 
which has the summer solstice in the middle. This depression 
of the equator has been allegorically described as Trita’s fall 
into a pit. _ ^ain all the statements concerning the close 
connection of Trite with Soma, on which Plunket has based his 
conclusion, can be reconciled for the following reason: The 
moon s orbit cuts the ecHptie at two points (spoken of as the 
and d^ceTiding nodes) and the plane of its orbit is 
inehned to the plane of the eehptic at an angle of 5°8' approxi- 
mately. Again these two points are known to shift along the 
eehptic and the plane of the moon’s orbit is known to refolve 
so as to cover a complete circle of 360° in the course of 181 
we assumc that, at the time of the observation, 
placed between the ecliptic and equator 
(perhaps autumnal equinox) that 
the moon m her path came close to the equation we can 
facts stated in the Rigveda on this point. 
wW^-qT'^ evidently so correlated with the moo^hat 

b. e»'i of lightentag camot 

wl Hn reasons as are cited above. Further 

we do not find any passage which directly connects him with 



1932] 


Stvdies on Kigvedic Deities 


31 


lightening, although he is distinctly mentioned as the rain- 
giver : he is connected in a general way to aU the phenomena 
we see connected with the rains. 

Some of the feats of Trita remain unexplained until we can 
find out the physical nature of the personalities connected with 
such feats. 

2. Mitra and Farw^ia. 

Mitra and Varuna, being closely associated in the Rigveda, 
are here considered together. 

They are invoked together in some nineteen hymns and 
in about two hundred and thirteen passages in addition, with 
or without other deities. Mitra has been praised alone in a 
single hymn (III. 59) and with or without Varuna in about 
two hundred and forty-one passages. Varuna has been ad¬ 
dressed alone in seven complete hymns and with Indra in seven 
complete and parts of two hymns. He has been altopther 
invoked about three hundred and fifteen times, with or without 
Mitra and other deities. Their wives are also mentioned in 
several passages (I. 22. 12 ; I. 109. 2 ). They are associated 
with Aryaman in a large number of passages. 

There are many physical features attributed to Mitra ana 
Varima. They are visible (I. 38. 13; V. 65. 1), bright (I. 
136. 4 ; II. 27. 2 ; V. 67. 1; VII. 66. 17 ; etc.), full of strength 
(HI. 59. 8; VI. 48. 1; VII. 66. 2 ; etc.), producers of sound 
(X. 102. 7) and fire-ton^ed (VII. 66. 10). They are emperors 
(V. 63. 2, 3; Vm. 25. 4). Their brightness illuminates the 
heaven and earth and sky. They are unequal (asama) (VI. 
67 1) 

IVe are informed of Varuna’s traits. He is untable (IV. 
41. 4), orderly (dhrtavrata) (I. 141. 9; H. 1. 4 ; etc.) and white 
in colour (VHI. 41. 9; etc.). We are told of Varuna’s wrath 
(I. 24. 6 ; Vtl. 84- 2 ; etc.). Agni is invoked for relief from 
Vsuuna’s wrath (IV. 1, 4) and from Varuna’s mischief (I. 128. 
7). Soma and Rudra have been invoked to save from Varuna s 
trap (VI. 74. 4). Varuna’s garments are all golden (I. 25. 13). 
Varuna and Indra are friendly to each other (V. 41. 3). 

Mitra and Varuna are Adityas (I. 14. 3; H. 27. 2, 6, 
etc.); they are Aditi’s'sons (VHI. 25. 2 ; X. 36. 3); Aditi gave 
birth to them (VHI. 25. 3). Varuna has seven sistere, of whom 
he is in the middle (VHI. 41. 2 ; VIH. 59. 4). Vibhva (one 
of the Rbhus) belongs to Varuna (IV. 33. 9). Varupa is A^ s 
broths and Mend (IV. 1, 2, 3). Dawn is Varupa s sister 

(I. 123. 5). Varuna and the sun follow the r^ulations of Indra 

(I. 101. 3). We are told of Mitra and Varupa’s messengers 
(\H. 67. 5Vn. 61. 3). Varupa’s messengers sit down around 
him (I. 27. 13). Varuna’s messengers are thousand-eyed 

(Atharvaveda IV. 16. 4). Varuna, again, is the horse of the 
sacrifice (1. 163. 4). 
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Mitra and Varima always travel in the same chariot (V. 
62. 2). They remain in the highest region in.their chariot 
(V. 63. 1). Their chariot is golden with metallic pegs (V. 62. 

8) ; it remams_ in the sky, shining like lightening (V. 62. 1). 
Vamna’s steed is of a tawny colour (V. 62. 7). 

Mtra and Varuna live in the heaven (I. 137. 1); their 
abode is old (VIII. 25. 17), golden (I. 136. 2.) and very lofty 
(VII. 88. 5); their house has a thousand doors (VII. 88. 5). 
The sun, rising from his place, goes to the abodes of Mitra and 
Varuna (I. 152. 4; VH. 60. 1, 3). 

Let us now consider the usual works of Mitra and Varuna— 

(1) Mitra and Varuna, like several other deities, are closely 
connected with the heaven and earth and sky. They hold 
the three wprlds (III. 59. 1 ; V. 69. 1 ; X. 132. 2 ; etc.). They 
have separately fixed-the heaven and earth by their strength 
(VII. 61. 4). With Aryaman, they support the three grounds 
(three regions of the earth) and three (regions of the) heavens 
(II. 27. 8). Mitra and Varuna point out the path to the heaven 
(V. 64. 1). Varuna made the sky spread all round (V. 85. 2). 
Varuna has measured the extent of the earth ( WTT 42. 1). 

(2) Mitra and Varuna are the regulators of time. With Arya¬ 
man, Aey have established the autumn (year), month, and day 
and night (VTI. 66. 11); with Indra and Agni, they originated 
the day (V. 49. 3). Dawn is, so to say, the lustre of Mitra 
and Varuna (ni. 61. 7). Mitra destroys the darkness (I. 141. 

9) . Varupa knows the twelve months and knows how the 

months originate (I. 25. 8). Varuna makes his own lustre 
white and black (that is, originates the day and night) (V TTT 
41. 10). He embraces the night (VIII. 41. 3). He makes three 
dawns grow (VIII. 41. 3). Everyday, the dawns are placed 
in front of the place of Varuna at a distance (the rate) of thirty 
yojanas (I. 123. 8). He speaks of twenty-one names of the 
cow (VII. 87. 4). (3) Mitra and Varuna are regarded as the 

givers of rain. They are lords of water (VII. 64. 1). They 
cover the mountains with clouds (V. 85. 4). They keep the 
sun hidden with cloud (V. 63. 4). They cause the downpour 
of rain (V. 63. 1: V. 68. 2, 5) and cause the rivers to flow 
(V. 62. 4). They soak the pasture grounds (VH. 62. 5). They 
make the annuals grow and fatten the cows (V. 62. 3). Indra’s 
thunderbolt gives pleasure to Mitra and Varuna. Vanma 
again, is regarded as the lord of water (VII. 49. 3)'. He is the 
originator of water (VII. 87. 6) and has distributed sky-born 
water to aU (VII. 87. 1). Varuna has hundreds of thousands 
of medicinal herbs (I. 24. 9). He soaks all the grounds (V. 

Varuna fill up the dry rivers with water 
(Vn. In one passage (V. 69. 2), three bright ones are 

to be carriers of water {reiodliah,) and givers of rain; they 
hve in their own abodes. They seem to be Mitra, Indra, and 
varuna. (4) Mitra and Varu^ are closely connected to the 
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stm. Tlie sun is regarded as their eyes (VI. 51. 1; VH. 61.1; 
X. 37. 1; etc.) as also representing the eyes of Mitra, Vamna, 
and Agni (I. 115. 1). Again, the snn is Varnna himself (I. 
50. 6). The sun is their friend (I. 152. 4) and is as if it were 
their weapon (V. 63. 4). Mitra and Varuna exhibit their 
brightness in the sun’s abode (VIII. 28. 19); they increase the 
sun’s brightness (V. 62. 2). They hold the sun in ; the sky 
(V. 63. 7 ; V. 66. 2). The sun exhibits his bright form to 
make Mitra and Varuna visible (I. 115. 5). The sun’s motion 
and setting are the works of Mitra and Varuna (III. 55. 6). 
When the sun rises in the morning, Mitra and Varuna, riding 
on their chariot, look at Biti and Aditi (V. 62. 8). Agni is 
called" Mitra and Varuna (VI. 12. 3). Mitra and Varuna spread 
light- aE round (X. 31. 9). Again, Varuna is said to hold his 
brightness high up in the sky (I. 24. 7). He fashioned the 
.sun for brightness (VH. 87. 5). Varuna surrounds his well- 
nourished body with golden garments and spreads his golden 
rays all round (I. 25. 13). Varuna arranged for the sun’s 
path and separated the days and nights from one another 
(I. 24. 8; 87. 1). Varuna, with indra, made the sun 

move in the sky (VII. 82. 3). Lastly, Varuna measured the 
sky with the sun like a balance (V. 85. 5); he fashioned- the 
sun in the sky for brightness, like a balance (^I. 87. 5). Vipiu, 
again, is said to have Ms three steps by the laws of Mitra for 
Indra (VIH. 52. 3). ■ 

We should also consider some minor deeds of Mitra and 
Varuna. (1) They "became four-cornered (provided with four 
weapons—^Sayana) kiEed the three-cornered (three-weaponed) 
one (V. 152. 2). (2) Varuna holds the directions on the earth 

(VIII. 41. 2),; he extends to (aE) the directions (VIII. 41. 2). 
(3) It is by Varuna’s order, that the moon shines at night (I. 
24. 10). (4)- Mitra and Varuna hold Dadhikra (IV. 31. 2, 5). 

Lastly, there are several ,m3d5hs connected with Mitra ahl 
Varuna. (1) They know the Mvins (VI. 62. 9). (2) When 
Furukutsa, the son of Burgaha, was imprisoned (Idiled ?), the 
seven sages {m'ptarsis) became the lords of the country. Puru- 
kutsa’s /^e perform^ a sacrifice for India and Varuna and 
was gifted with a son, Trasadasyu. (TV. 42. 8, 9). (3) When 
§ unah§epa was bound down to three wooden pillais, h© prayed 
Varuna to release him by loosening the ties above, below and 
in the middle. He got free (I. 24. 13-15). There is a, detailed 
account of SunahSepa in Aitareya Erahmana. (4) Mitra and 
Varuna, invoked in a sacrifice, placed their seminal fluid inside 
a pitcher ; from inside tMs came out Mana (measure; Agastya, 
according to Sayana) and Vasii^tha was born (VII. 3. 13). The 
semen was taken in by TJrvaii who gave birth to Vasistha (VII. 
33.11, 12); Vasi§tha threw out light like lightening ; Mtra and 
Varuna looked at him. Agastya also hrou^t him from Ais) 
place. He was then bom (^TO. 33. 9,10). (5) There is ano&er 



myth regarding Vasistha (VII* 88. 3, 4). Vasi^tha was com- 
psUed to go on a boat with Varuna. The boat was made to 
move on the sea (sky) during the day time by Varuna. Vasistha 
was happy on this boat-like swing. (6) When the king Sudasa 
was attacked by ten aboriginal kings he defeated them with 
th^ help of Indra and Varuna (VII. 83. 7, 8). 

Lastly, we find many requests to Mitra and Varuna. A 
few of these entreaties are of importance to us. They have 
been invoked for protection from great distress {Vrhadvarutha) 
(Vin. 18. 20) and three distresses [trivarutha) (VIII. 18. 21). 
Indra and Varuna together have been invoked for progeny, 
fertile land, and long life (IV. 41. 6). 

We find mention of Mitra and Varuna in the Erahmanas. 
Opposing qualities have often been attributed to Mitra and 
Varuna: Mitra is right, Varuna left (Taitt. 1. 7. 10. 1); 
water (payah) is Mitra’s and Soma is Varuna’s (datapath. 4. 1, 
4, 9); Sfitra is prana, Varuna is apdna (datapath. 8. 4. 2, 6 ; 
etc.); Mitra is day, Varuna is night (Aitareya. 4, 10); and so 
on. Again, Varuna has been called the year {samhatsara) 
(Satapath. 4. 1, 4, 10). 

In the ancient astronomical treatises, Mitra is regarded 
as the presiding deity of Anurddhd nahsatra (Yajiisa. 10, 33; 
Arc. 10, 26 ; Soma-siddhanta 4. 6-34 ; Surya-siddhanta 8. 18) 
and Varuna is that of Satabhisd (Yaj. 34; Arc. 27 ; Brahma- 
siddhanta 2. 174; Pitarnaha-siddhanta). The saptaim tithi 
in connection with the Satabhisd naksaira in the month of 
Agrahdyap^ is recognised as Mitra-saptami. 

Mithras is the Iranian form of the Vedic Mitra (Plunket, 
p. 81). He was the sun-god of the Persians and his worship 
was introduced into Rome about the time of the fall of the 
Republic. The birthday of the sun-god was kept at the winter- 
solstice, but the great festivities in his honour were held at the 
season of the spring ^uinox. Mithras used to be represented 
in sculpture as thrusting his dagger into the neck of the mystic 
bull. Sometimes a scorpion was made to join with Mithras 
in his attack upon the Bull (Plunket, pp. 61-64). 

Coming to the opinion of the Vedic scholars, we see that 
Mitra is regarded as ‘ a sun-god or a god of light specially con¬ 
nected with the sun’ (Macdonell’s Vedic Mythology, p. 30). 
The physical nature of Varuna has b^n discussed in Vedic 
My^Mogy, pp. 27-28. ‘ According to the generally received 
opinion’, Varuna ‘is the encompassing sky’. Varuna later 
on became the god of the sea. Oldenberg regarded Varuna 
as representing the moon, but this is not accepted by Macdonell. 

I shall how set forth my own views on the physical basis 
of Mitra and Varuna. We have already obtained some evi- 
dence r^ar^g the physical nature of Mitra from pur knowledge 
Porsian sun-god Mithras. His representation as killing 
, the Bull with the help of Scorpion has already been interpreted 
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as the sun-god coming in conjunction with the sign Taurus 
in the day time and at night by Scorpio, the constellation in 
opposition. ‘ This triumph of Mithras was associated tradi¬ 
tionally—^in Eroman days it could only have been traditionally 
—-with the occurrence, at a remote date, of the spring equinox 
during the time the sun was in conjunction with the con¬ 
stellation Taurus’ (Plunket, p. 64), We have already seen 
that the birthday of Mithras used to be taken as the winter 
solstice during the Eoman period. From our side, w^e see that 
the asterism Anuradha, of w'hom Mitra is the presiding deity, 
is placed in the sign Scorpio. Again, the asterism 6atabhi# 
in the month of Agrahayana is dedicated to Mitra. Taking all 
these facts together we may take Mitra to be the presiding 
deity of the winter solstice or vernal equinox. Considering 
that dawn is the lustre of Mitra, that Mtra destroys the 
darkness, that Mitra increases the brightness of the sun, that 
Mitra can look at both Diti and Aditi, and that Visnu had 
three steps by the laws of Mitra, I take Mitra to be connected 
with the vernal equinox. Further, in his many functions, 
Mitra is directly opposite to Varana, who appears to be the 
presiding deity of the autumnal equinox. We find Varuna 
to be closely connected with water and to be associated with 
Indra. He is also closely connected with the sun. The 
great fact which reveals his true nature is that he swings the 
sun like a balance. This is very suggestive of the equinoctial 
point from which the sun is known to move on either side to the 
Solstitial points. His opposite position and nature to Mtra 
and his special connection with water and the growth of herbs, 
make me believe that he really represents the autumnal 
equinox or its presiding deity. All the facts w^ich w’e find in 
connection with Mitra and Varuna can be very well reconciled 
if we accept this view. Varuna’s irritability may refer to the 
distress from flood in the autumn or to the trying moist heat 
at this period of the year. Varuna’s messengers seem to be 
the clear sky studded with stars. The same chariot for them 
both evidently refers to the same position of the two equinoctial 
points. The progress of the' dawns daily from the abode 
of Varuna at a distance of thirty yojanas has been explained 
by Sayana thus : The period of dawn is that when the stars 
cannot be seen and the sun has not risen. It extends from 
21st to 26th hours. Varuna is the sun. Ev^y day the stm 
moves round the meru by five thousand and fifty-nine yojanas. 
The dawns also go ahead by thirty yojanas and hence appear 
in places thirty yojanas distant in front of the sun. The pas^ 
sage might have indicated the increase of the duration of night 
by the receding of the dawn and the late rising of the sun. 
Mitra and Varuna’s destro 3 ?ing the three-cornered one by a 
four-cornered may mean the recognition of the four equinoctial 
and solstitial points in place of the three seasonal periods or* 



36 


the three steps of the sun from the eq uin ox to one solstice, 
one solstice to another and from the solstice back to the eq'oinox 
again. 

Mitra and Varuna’s knowledge of the Alvins may mean that 
the vernal equinox was placed on the asterism Ai^vini at that 
time. The seven sages becoming the lords of the country 
may mean that the s^piatsi (Great Bear) was nearest the polar 
star. This ^ happened about 3000 B.C., The story of iunah- 
sepa may indicate that the precession of the equinoxes came 
to. be known by the sages, ^unah^epa may be the personifica¬ 
tion of the obliquity of the ecliptic. The three pillars may be 
the two solstices at the sides (summer solstice higher up and 
winter solstice lower down) and the equinoctial points at the 
same place in the middle. Freeing Sunah^epa- by Varuna may 
indicate that the movement of the ecliptic along the equator 
(rather that of the equator along the ecliptic), not known before, 
was now recogmsed, at the time of the autumnal equinox. In 
the mjrth of Vasi§tha, Vasi^tha is the sun. Urvas! is the dawn, 
.^astya is the star Canopus. The boat seems to be the constella.- 
tion Argo of which Canopus is the most brilliant star. The pitcher 
s^ms to be the constellation figure of Aquarius. Vasi§tha’s 
birth aj^pears to be the sunrise. The whole story thus rcsfers 
to the heliacal rising of _ Canopus at the time of the vernal or 
autumnal equinox. In this connection we quote the following 
few^ Mn^ from Plunket: ‘ the almost upright and symmetrical 
position of Argo 3000 B.C. may suggest the likelihood that at that 
date or perhaps a few hundred years later , . . this constella¬ 
tion was imagined. It will be observed that all the stars of 
Argo, even the bright and southem._ Canopus at 35®N.j would 
have been above the horizon and visible at midnight of the 
winter solstice. At noon of the summer solstice they would 
have been above the horizon, but invisible in conjunction with 
the sun ., 

3. Indra^ 

in^a is the most prominent of all the deities invoked by 
me Eigvedic sages. More than two hundred hymns have 
b^n dedicated to him. He is also addressed in parts of some 
^y-five hymns. Fiirther, he is mentioned in many passages 
mat refer to other deities. Indra has been praised with Agni 
m eleven, hymns, with Rbhus in one h 3 ?mn, with Pu§an in one 
five hymns, with Varuna in ten by rm^fl ^ 
,mth Vayu in five hymns, with Vl§nu in three hymns, and with 
^ma in three hymns. He has been associated with the Maruts 
m a large number of passages. 

_ We are informed of many of the physical features of Indra. 
^ ^ a body, with head, arms, and hands (II. 16. 2 ; VHI. 
w* 3). ' His belly, has been, many times, referred to .in" con- 
tmmm with the drinking C3f Soma juice (II. 16. 2 ; ^etc.). He 
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has two eyes (X. 96. 9). His jaw or nose has been mentioned 
(III. 32. 3) ; and he has often been called good-nosed (sti^ipraj 
I. 9. 3 ; sipri,-1. 81. 4; etc.). His arms are long, great and 
far-reaching (VI. 19. 3 ; VIII. 32. 10 ; etc.). He has tawny 
hair (X. 96. 3, 4 ; etc.) and a tawny beard (X. 96- 4). He 
has the most beautiful form and the ruddy biilHance of the 
smi (X. 112. 3). He is golden (I. 7. 2 ; VIII. 55. 3). He is 
seven-rayed (II. 12. 11) and is the lord of rays (III. 3L 4). 
These attributes also apply to the sun. In two hjhnns (II. 
42, 43), the Francoline partridge has been invoked as Indra in 
the garb of the bird. 

Many personal traits of Indra are known to us. A large 
number of epithets has been applied to Indra jll. 21. 1-4^; 
etc.), mostly expressive of his great might. His vastness is 
referred to in several places (III. 30. 5 ; III. 46. 3^; etc.). 

As regards Indra’s weapons, the thunderbolt is almost ex¬ 
clusively restricted to him. Brhaspati has been mentioned, 
once as the holder of thunderbolt (I. 40. 8) or using it for killing 
the enemy (II. 30. 9). The bolt was fashioned by Tvastr 
(I. 121. 12 ; V. 34. 2); in some other places U^ana has had the 
same work attributed to him. (I. 12L 12 ; V. 34. 2). ^Many 
characteristics of the bolt are mentioned: It is metallic (ayasa), 
golden (I. 57. 2 ; etc,), bright (III. 44. 5) or tawny (HI. ,44. 
4; etc.). It is four-angled (IV. 22. 2), or hundred-angledyCIV, 
17. 10), hundred-]ointed (VII. 6. 6) and thousand-pointed 

(I. 80. 12). Indra has also been mentioned as armed with a 
bow and arrows (VIII. 45. 4 ; X. 103. 2, 3 ; etc.) and as carry¬ 
ing a hook (VIII. 17. 10). In the Atharvaveda (VIII. 8. 5-8), 
Indra is said to have a net. 

Indra’s golden car (VT. 29. 2) is drawn by tawny steeds 
(I. 174. 6 ; I. 177. 1 ; IV. 32. 22-24; etc.). The steeds vary in 
number from two to one hundred (U. 18. 4^6) and a thousand 
{II. 13. 9). They are white-backed (VUI. 1. 25) and sun¬ 
eyed (I. 16. 1, 2). The steeds are the givers of rain (I. 177. 
2*; VI. 44. 20). The steeds, as they travel, split up the direc- 
tions into two (III. 43. 6). Indra’s chariot and steeds were 
fashioned by the-Ilbhus (I. ILJ. 1; V. 31. 4).^ 

Indra is said to be related to several deities. His mother 
is Aditi (rv. 18. 8), also the cow (gr 9 ti)_(IV. 18. 10: X. 101. 
2). He is also called the son of one with a band round the 
neck (nistigrl) (X. 101. 12). Indra’s father seems to be 
Tvastr (I. 32. 2 : II., 17. 6 ; etc.), Agni is his twin-brother (VI. 
59. 2). He is the seventh brother of the Idityas (X. 99. 2). 
Pusan is also his brother (VI. 5.5. 5). Indra’s wife is mentioned 
in several places (I. 82. 5-6 ; V. 37. 3; X. 86. 11, 12; etc.). 

Indra is helped by theAlaruts in his works (I. 52. 4 ; I. 
100. 1-15). In fact.'he is called the master of the Maruts 
(III. 40. 3). He was also helped in his works by the Rbhus, 
with whom he rides in the same chariot (III. 60. 4). The 
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Alvins also helped Indra in Ms works (I. 116. 21 ; X. 131. 4); 
once, they saved India (X. 131. 5). 

We are told something about the birth and origin of India. 
Two hymns (III. 48 ; IV. 18) are concerned in describing his 
birth. He is often described as having been bom. He is said 
to have wished to be born in an unnatural way through the 
side of his mother (IV. 18. 1, 2). He illuminates the sky after 
being born (III. 44. 4). He sets the wheel of the sun in motion 
after his birth (I. 130. 9). He was a warrior from his very 
birth (III. 51. 8 ; V. 30. 5 ; VIII. 45. 4 ; etc.). The mountains 
(sky ?), heaven, and earth trembled with fear w’hen he was bom 
(I. 61. 14). India, again, is said to have sprung from the 
mouth of Purusa (the Divine Being) (X. 90. 13). He is said 
to have arisen from Prajapati (^atapatha Brahmana and Taitti- 
riya Brahmana). 

India's abode is high up (II. 30. 5) in the heaven (II. 31. 
3). India and Varuna travel over the dusty region {rajas — 

D* ^ He is lord of heaven (III. 30. 21). India, immediately 
after birth, is placed in the highest region {parama vyoma) 
(III. 32. 10). Again he has been invoked, with the Maruts, 
to come from heaven, sky, earth, water, the place of the sun 
{ddityalolca) and the distant place. 

I shall now deal with the characteristic deeds of India. 
(1) India is connected in various ways with the heaven, sky, 
and earth. He is said to support them (III. 32, 8; III. 
49, 4 ; IV. 16. 3; etc.), to have placed the luminaries in the 
heaven (I. 81. 5), to have built the universe (II. 12. 4), and to 
protect the flowers and annuals in the fields (II. 13. 7). Most 
of these works, however, cannot be properly said to be charac¬ 
teristic of India, as many other deities have also been endowed 
with these functions. (2) The main characteristic work of 
India is exhibited in connection with darkness, cloud, thunder, 
and rain. Indra is said to have covered (every thing) with 
widespread darkness (II. 17. 4). On the other hand, he is 
said to have removed darkness (VI. 17. 5), to have come out of 
darkness, and to have become bright (III. 39. 5). He is said 
to have relieved many dawns, autumns, and years of darkness 
(IV. 19. 8). Evidently, all these passages refer to widespread 
cloud-formation causing darkness. We have also direct men¬ 
tion of clouds. Thus, immediately after the birth of Indra, 
large clouds w’ere held together and these poured down water 
on the ground (IV. 17. 2). India travels over the clouds (I. 

1 makes to grow (V. 32. 2). He cleaves the 

clouds (III. 30. 21 ; III. 45. 2 ; etc.), held fast by Vrtra (11. 
17. i). He made water flow from the clouds (I. 33. 10 ; III. 
5T. 2 ; X. 99. ^3 ; etc.). He released the choked clouds in the 
rainy s^aon (V. 32, 2). in numerous passages, India has been 
r^ardesd as the rain-pourer {I. 10. 10 ; II. 11. 9 ; IV. 30. 18 ; 
etc.). He gives rise to meesaant rain with the help of Brhaspati 
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(II. 23. 18) and Pn§an (VI. 57. 4). He ha,s been invoked 
many times to give rain (I. 74. 9 ; 

the rivers with water and to form nvers (IV. 19. 7 ; VI. 44. , 

etc ). He filled np the seas with water (I. 174. 9) and made it 
rise up (II. 15. 6). There are many evidences of his con¬ 
nection with thunder and storm. Thus, the heaven and earth, 
seas and mountains tremble with fear when Indra is ^orn (1. 

16 14) He destroyed the villages by his thunderbolt, cleft the 
seven palaces of Autumn (I. 174. 2 ; VI. 20. 10) and broke the 
mountain peaks (V. 19. 5). All these phenomena are dis- 
tinctly referred to in the killing of various demons (Dasas) 
by Indra (see below). (3) Indra is again intimately connected 
■with the sun. He has been identified with the sun (II. 30. 1 , 

IV 16 1; Vni. 82. 4; X. 89. 2). His ear has been caUed 
sun-eyed. Again, the sun is said to have originated from 
Indra (HI. 30. 12); Indra fashioned the sun {II. 7. 12 , ill. 

^1 15 * III 32 8). He produced the brightness of the sun 
lli is: 7) and fashioned his path (X. 111. 3). Into, vith 
Soma (VI. 72. 2), raised the sun high up (in the sky). In^a 
holds the sun (I. 52. 6). He has placed him (in the sky) (\ I. 
17. 5) and makes him ascend m the sky (1- 3 >1- 5 • )_ 
He makes the sun visible to us every day (VI. 30. 2). ae is 
invoked (IV. 41. 6) so that one may see the sm for a long time 
Into is said to have produced the day (III. 34. 4) and make it 

^''^^^'has 'ai^^ arranged for the path of the moon in the 

k 138 0) 

^ ^ Into is also connected with dawn. He is said to have pro¬ 
duced dawn (III. 31. 5III. 32 8) and establmhed dawn 

iYl 17. 5). Again, he is said to have destroyed her (iV. dO. 

8-lb), to have broken her chariot into pieces (II. 15. 6) and got 

her kidnapped by the sun (11. 20. 5). t r„Ar.<, nr 

Lastly, let us study some of the past deeds 
Of aU thl past deeds of Into, the story of cotoct between 
the sun and Etala and Into’s intervention in this 
of great value to us. The true sigmficance of this has 

already been dealt with in another place (Indian Sisto^al 
QiSly, Vol. V, 1929, p. 136) Jhe stoir f 

There was a ’confUct between the sun and Eta^a 

vened in the conflict. In some passage Iiidra is said to have 

obstructed the sun and have allowed 

others. Into got hold of Etafia and made *‘^^13' 

(2) The story of Dadhici depicted in sk passages ^ > 

14 - I 116.12; 1.117.22; 1.119.9; X. 48. 2). Adnenng 
to What is found actually in the Eigveda, we may n^te the 
storv as follows ■ Dadhici had the head of a horse, which the 
A^Sis bestowed upon him. Dadhici received the honey torn 
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Tvast^r and gave it to Aivins. The honey became a sort of 
binder round their (Alvins’) waist {afikaksya). Indra, in search 
of Dadhici’s horse-head hidden in the mountains (clouds), got 
it in the region of darkness (mryandvati). He drove the cows 
(light ?) towards Dadhici and killed the Vrtras ninety-nine times 
with Dadhici’s bone (that is, thunderbolt made from Dadhici’s 
bone). (3) Indra kiQed the son of Tvastr (visvarupa) (III. 48.4) 
(see aixsve). (4) Indra brought out Agrfi’s son, surrounded 
by white ants, from the antMll. Agru’s son, thus taken out,' 
although blind came to see AM. All the separated joints came 
.together. 

Although Indra has been mentioned many times in most 
of the Brahmanas, there is nothing to be found there for our 
pu^se. In Taitti. Br. (1, 5. 1, 5) the asterism ^atabhisah is 
assigned to Indra; but in ancient astronomical works the asterism 
m meant for Varuna. In Satapatha Brahmana (5. 3. 3. 6), Indra 
is called Jyestha (the eldest). In Pitamaba-siddhanta Indra is 
also called Jyestha and in the Vedahga-Jyotisa (Yaj. 33; Arc. 26) 
he is the presiding deity of the asterism Jyestha. Indragni 
together is the presiding lord of Viiakha (Yaj. 33; Arc. 26). 

I shall now discuss on the physical nature of Indra. He is 
taken as the ‘ thunder-god, gigantic in size, a mighty eater and 
drinker, who slays the dragon with his lightning' bolt ’ (see 
MacdoneU’s Vedic Mythology, p. 66). There is not the least 
doubt that Indra is a thunder-god and giver of rain. But we 
can proceed further. He is intimately connected with the 
mm,^ the sun’s path and dawn. These facts lead us to the con- 
elusion that he is connected with the ecliptic. Again, the 
passages in wMch he is stated to have produced the brightness 
of the sun, to have made the sun ascend in the sky, to have 
produced^ dawn and again to have destroyed her through the 
sun, al make us believe that he is connected with that part 
of the ecliptic ^ which corresponds to the summer solstice, 
in northern India, the summer solstice is connected with rain 
and thunderstorm (summer monsoon); in the summer solstice 
the days are longest with a prolonged dawn, curtailing the 
mght, and an early rise of the sun. All the facts concerning 
Indra and Ms connection with the sun and dawn can be well- 
explained if we accept him as ‘ the god of the summer solstice 
We have a further co^nfirmation of this in the allegorical story 
of the conflict between the Sun and Eta^a. We take Eta^a as 
the mean mn. Their conffict means the point where they 
meet, that is, where the equation of time becomes zero. There 
are two components of ^ the equation of time, one of which is 
the qbliquity of the ecliptic and the other is the eccentricity 
of the orbit of^ the earth. The equation of time, due to the 
caTOe, makes the true sun and mean sun (Etaia) meet in 
the two equmoctial and solstitial points. But' the combined 
©feet IS to place the meetmg point on one side of these four 
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points. Wlien tMs meeting point was placed before the summer 
solstice, the true sun was slower than the mean sun at the 
time of that solstice. When this meeting point was behind 
the ■ summer solstice, the true sun was faster than the mean 
sun at that time. This meeting point is not fixed, but is moving 
very slowly year after year. The idea, that Indra is the god 
of summer solstice has already been set forth by Plunket in 
his Ancient Calendars and Constellations, p. 115. 

I shall now attempt to interpret some of the facts con¬ 
cerning Indra. Indra’s connection with Varuna may be easily 
explained if we remember that the rains continue til the 
autumnal equinox (which is presided over by Varuna). Indra’s 
origin from the mouth of Purusa [=:samvatsara, Gopatha Brah- 
mana, purva 5. 3, 5 and Satapatha Brahmana, 12. 2. 4. 1) 
simply indicates that the beginning of the year was counted 
from the summer solstice. The. story of Dadhici, again, seems 
to be aliegorioal. Badhici is the horse-head constellation figure 
in the asterism Aivini. The Alvins are the two stars of the 
same asterism, with their triangular chariot, - the bharani naTc- 
satra {Indian Historical Quarterly, VoL VI, 1930, p. 172). 
Tvastr is the presiding deity of the asterism Citrd (Vedanga- 
jyotisa). Honey which formed the girdle round the waist of 
the Asvins may be that part of the milky way extending from 
Citra to A^vini. When the summer solstice was near the 
asterism Citra, this asterism used to appear in eastern horizon 
at or before dawn and the A^vim with the horse-head con¬ 
stellation-figure lay on the western horizon, the latter, covered 
with clouds and darkness. The clouds used 
with rain and thunder and at the same time tl^OT^^liifhsed 
to make its appearance. ^I> 

^ '-rli 

4. Visvpu, 

Visnu has been invoked thrice alone and tw 
in one hymn (I. 22) he has been praised alone in sevCrttpsS^es 
and with Indra in others. Altogether he is eulogised or other¬ 
wise mentioned for about one hundred times. 

Visnu is friendly with the Asvins (I. 156. 5) and with Indra 
(I. 22. 19). He remains associated with Indra (I. 156. 5). 
He and Indra are regarded as the masters of Soma (VI. 69. 3). 
The Maruts protect the sacrifice for Visnu (I. 85. 7). 

Visnu is brilliant, seven-rayed (I. 155. 1), hundred-rayed 
(VII. 100. 3). He travels above" the clouds with Indra (1.155.1)- 

The essential feature of Visnu is his three strides (I. 154. 
2, 3 ; I. 22. 17, 18), which are meant for Indra (VIII. 52. 3) 
and by which he travels round the worlds (I- 155. 4 : VI. 49. 
13). He goes to his very distant abode by these three steps 
(I: 154. 3). His highest step (I. 22. 20, 21) has a well, full of 
honey (I. 154. 5). Two of his steps are visible to men, but the 




42 


tMrd one is beyond the flight of birds or beyond the idea of 
mortals (I. 155. 5; VII. 99. 2). Vi§nn is further called -wide- 
going {nrugdya) and wide-striding {umhrama). 

Vi§nu is said to support the earth by his rays (VII, 99. 3). 
He supports the east side of the earth (VII. 99. 3). Like several 
other deities, Visnu is regarded as supporting the worlds (I. 
154, 4 ; VII. 99. 2). 

The principal deeds of Visnu are closely similar to (or 
identical with) those of Indra. Associated with Indra, he kiUed 
Vrtra (VI. 20. 2) and destroyed the tricks of Vr^a^ipra (VII. 
99. 4). He also killed Varci and destroyed the strongholds 
of Sambara (VII. 99. 5). Again, Visnu made the circle of 
90x4 revolve like a wheel (I. l55. 6). 

Visnu is of much less importance in the Vedas, but he 
comes into great prominence in the Brahmanas and in the 
Puranas. I shall here confine my attention to the Rigveda 
only. 

It is unanimously held that Visnu represents the sun. His 
essential characteristic, namely, his three steps, has been dif¬ 
ferently interpreted. The three steps have been regarded as 
his going to the heaven, sky, and earth by Sakapuni (Nirukta 
12, 19). The commentator, Burgacarya, considers the three 
steps as the rise, ascent to the midsky and setting of the sun. 
We take the three steps as the shifting of the sun from the 
equinoxes to the solstice and from the solstice to solstice. Be¬ 
ginning from the equinoctial point in the mid-heaven, the first 
step is the sun's northward passage to summer solstice, the 
second step is- his passage from the summer solstice to^- the 
winter solstice at the opposite side, and the third step is his 
passage from the winter solstice back to the equinoctial point. 
The positions of the two solstices are clear and distinct at the 
two ends, but the common place of the two equinoctial points 
is not visible; this has already been referred to (see above). 
Further, Visnu's setting the circle of 360 in motion (see above) 
evidently refers to the annual motion of the sun and not his 
daily passage through the sky. Lastly, his association with 
Indra and his works common to those of the latter as the god 
of summer solstice, is quite clear. 



IV. Seasons. 

1 . Rbkus, 

The Rbhus have been invoked in some seven hymns and 
celebrated or simply mentioned by name in a large number 
of scattered verses. 

They have been addressed as the sons of Sudhanvan 
(good archer) (I. 110. 2; HI. 60. 1] IV. 35. 1; etc.), sons of 
Indm (III. 37. 4) and grandsons of Savasa (might) (III. 35. 1; 
III. 37. 4). They have also been referred to as children of 
Manu (III. 60. 3) and as Adityds (VIII. 9. 12). 

The Rbhus are bright (I. 161. 11; IV. 36. 5) like the sun 
(I. 110. 4); they are deft-handed (X. 66. 10), skilful (IV. 

33. 1, 8), all-spreading (IV. 34. 9), leaders (of the world) (IV. 

34. 9), and holders of the heaven (X. 66. 10). 

Regarding their ornaments and equipments, we hear of their 
metal helmets and fair necklaces (IV. 37. 4) and of their 
bright car and fat steeds (J. 161. 7 ; IV. 37. 4 ; VII. 48. 1). 

The Rbhus are three in number : Ebhu, Vibhu (or Vibhvd), 
and Vdja\L 161.6 ; IV. 33. 3). Fire has been invoked as Rbhu 
on several occasions (II. 1. 10 ; etc.). 

The Rbhus have been endowed with many powers. For 
convenience the works of the Rbhus may be grouped under two 
headings : their usual work and past deeds. Their usual work 
is to make the charioteer skilful (IX. 22. 6), to lower 
the felly of the wheel of the chariot (VIII. 75. 5), and 
spread the firmament in a moment (IV. 33. 1). They also 
produce grass in the elevated regions and water in the low 
lands (I. 161. 11). They bring down Indra’s thunderbolt from 
heaven. 

We are informed of many wonderful past deeds of the 

Rbhus: (i) They rejuvenated the old and worn-out parents 
(i. 20. 8 ; I. 110. 8 ; IV. 33. 2, 4 ; etc.), (ii) They fashioned a 
car for the Alvins (I. 20. 3 ; IV. 33. 8 ; X. 105. 6 ; etc.). This 
three-wheeled car traverses the sky without horse and reins 
(TV. 36. 1) ; it moves in a circle without turning (TV. 36. 2); 
and when this car rises in the heaven, the maiden of the sky 
(Xawya) makes her appearance (X. 39. 12). (iii) They made_a 
cow (I. 161.3; IV. 34. 9), which is omniform (viSvarUpa) 
(I. 161.6) ^nd yields nectar (I. 20.3 ; III. 60. 2 ; etc.). The cow 
was formed out of hide (1.110. 8) or drawn out from the hide 
(I. 161. 7 ; etc.). They again created the mother (cow) from 
the young (calf). They fashioned the cpw for Brhaspati who 
drove up the omniform (viSvarupa), while Indra yoked the two 
steeds and the ASvins yoked the car (I. 161. 6). They also 

( 43 ) 
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protected the cow up to (the end of) the (whole) year and formed 
her limbs out of the flesh throughout the whole year and pro¬ 
tected her beauty up to the end of the year (IV. 33. 4). (iv) 
They divided the cup devised by Tvastr (I. 20. 5) who is also 
mentioned as an Asura (I. 111. 3, 5 ; 1.161. 8 ; III. 60. 2 : IV. 
35. 2, 3; etc.). The eldest said that he should divide the cup 
into two, the second said that he should divide it into three, and 
tee youngest that he should divide it into four (IV. 33. 5). 
When Tvagtr said that those who have defied the drinking cup of 
the gods should be killed, the Rbhus took another name from 
that time and the maiden {Kanya) pleases them by calling teem 
by that name (1.161.5). When Rbhus had broken the cup into 
four pieces, Tvastr concealed himself amongst tee women (I. 
161. 4). In other places we are told that Tvastr expressed his 
desu-e (that the cup should be so broken) '(iv. 33 6) and 
pmised them (IV. 33. 5). The Rbhus again made the cup (I. 
iol. 9). The cup is brilliant like the day {IV. 33 6 ) (v) They 

made a steed out of another (I. 161. 7), prepared a shoulder- 
pard separated the earth from the heaven, and produced a 
beautiful son (IV. 34. 9). . 

14 . 1 , ^ wonderful deeds they gained immortality 

although they were mortal beings (I. 110. 4; III. 603; IV. 

obtained the friendship of various gods— 
Vihhu of Varuna, and Fajo of the gods 

{Ay. 33. 9]. 

We are told that one holds water to be the best, another 
nre, and the last one growth {vigour) (I. 161. 9). 

^ passage (I. 164. 44) which runs thus : Three, 
pxovidea with hair, look at the whole year in sequence of the 
rtus (seasom); of them, one strews {scatters), one sees the 
^veree with his activity (work); of one there is motion, 
tnougji no. appearance (definite work) is seen. Sayana takes 
tHem to be the fire, sun, and wind. They may equally well be 
taken as the three Rbhus, whose functions are to give rise to 
ram, to produce growth of vegetation and nothing in succes- 


^ ® story concemir^ the Rbhus. They came 
/T 1 lA (named as agohya in some places) 

t fv ■ ^ ^nd lay in his house. Wheu they slept (in the house 
of tee agohya), they asked the sun ‘ who awakens us here ? ’ 
The sun answered ^the awakening dog; (it is a) complete 

another hymn 

', ■ ') )^e are told that when the Rbhus remain in the house 

of the sun for twelve days, they make the fields full of harvest 
and the rivers full of water. 

I shall now discuss the physical basis of tee Rbhus. 

tt-a/.‘ dexterous, skUful ’; the word 
the eminent ’ and the word Vaja ‘ the vigorous.’ 
jouowing Sayana (in his commentary on I. 110. 6), some 
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of the oriental scholars, as Wilson, etc., hold that the RbJius 
are sun's rays. Max Muller states that the names are meant 
for the sun or Indra in many places. Weber takes them to 
mean the genii of creative time, past, present, and future. 
Others, as Ludwig, Zimmer, Kaegi, Hillebrandt, and Hardy 
rightly hold them as the genii of three seasons (See Macdoneli’s 
Vedic Mythology, p. 133). I shaE discuss this view fully 
below. 

That the Rbhvs are the three seasons or rather their presid¬ 
ing deities can be weE maintained from the foEowing evidences : 
(i) Many acts attributed to the Rbhua, as, for instance, the produc¬ 
tion of grass on the elevated regions and coEection .of water in 
low lands, bringing down of Indra's thunderbolt, preparing 
harvest-field and filling of rivers with water, are realy works of 
nature intimately connected with seasonal variations, (ii) The 
Rbhus are three in number. Let us see with what seasons 
they are connected. Although the Indian year is at the present 
day divided into six seasons, we have reason to believe that the 
division was very variable in the "Vedic and Hrahmanic times. 
We find the lowest number of two, summer and winter, in the 
Smrtis {^abda-kalpadruma,'article ' but we have no evi¬ 

dence in, the Rigveda. Such a division is quite feasible in the 
north-west portion of India {Panjab and Sind)^ where there are 
two extremely hot and cold seasons with or without scanty raim. 
Next comes the division into three : winter, summer,^and rainy 
season (according to the Smrtis). In Bigveda there are two 
passages (I. 164. 2, 48) in which a year has been said to consist 
of three ndbUs (navels). There is mention of three seasons 
in 6atapatha Brahmana (III. 4. 4. 17; XI. 5. 4. 21) and 
Kau§itaki Brahmana (XI. 7), where each of them is taken to 
consist of 120 days. Sayana enumerates them as gruma 
(summer), varsd (rainy season), and hemanta. ^ In smrtis they^ 
are £ta (whiter),^ grtsma, and varsd. The hemanta h^ been 
said to be last in Satapatba Brahmana (I. 5. 3.13^),^or middle in 
Taittiriya Brahmana (III. 11. 10.'4).^ Such division is con¬ 
firmed* when we consider the climatic condition of the Indo- 
gangetic plain that has a summer monsoon attended with more 
or less heavy rain and a more equable temperature aE the year 
round. The hemanta evidently means the winter. Next we 
have mention of five seasons in Tandya Brahmana (XII. 4. 8, 

■ XII. 2. 3), Satapatha Brahmana (II. 2. 3. 14; II. 5. 2. 16 ; 
III. 1.4. 20 ; III. 1. 4. 5), and Aitareya Brahmana (1,1). In the 
last work it is distinctly mentioned that hemanta and iiiira 
(winter) have been taken to represent one. In Eigveda we have 
mention of five divisions of the cycle of the year (1. 164. 13) 
and five fellies of the wheel of the sun (I. IM. 14). The 
sion into five is rather secondary to the division into six. The 
division into seasons has.jieen mentioned ^many tunes ..in 
the BrShmanas and has also been indicated in the Eigveda 
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(I. 164. 13). Lastly, there is a countiiig of se¥en seasons in 
the Brahmanas (Satapatha, VL.6. 1. 14; IX. 3. 1. 19; etc. • 
Taittiriya III. 8. 3. 3 in a year of 13 months). This is also seen 
in Rigveda (I. 164. 3, 15): there are three which are paired, and 
a single one ^unpaired). This counting however takes into con¬ 
sideration an intercalary month. The names of all the seasons 
are found in the Rigveda. Of them, the term gharma (which 
meant heat in the Vedic times) occurs about 24 times and has 
been used to mean the heat of the fire and the sun (distinctly 
pointing to the summer heat in many places). The term grisma 
occurs once (X. 90, 6) only. The term prdvris (rainy season) 
occurs twice (X. 103. 3, 7). The term vcitsq> does not occur in the 
Rigveda. The word iarad (autumn) occurs about. 30 times 
throughout the work (in all the mandalas) and has been used 
in the sense of a year, indicating a year-end. The term hemanta 
occurs once in X. 16L 4, where it points to an end of the year. 
The term hima (winter) occurs ten times in the first, second, 
fifth, sixth, and eighth mandalas and in some passages (I. 64. 14 : 
11. 33.2; V. 54.15); it indicates year-ending. ■ There is no men¬ 
tion of the ^term HHra which is used for the w^inter season 
in later periods (See Amarakosa). Lastly the term vasanta 
(spring) occurs^twice (X. 90. 6; *X. 161. 4) and in one passage it 
is made to indicate the year-ending. We find that the terms 
gharma^ Sarad, and hima occur many times in earlier hymns as 
shown by the name of their composers and by their grammatical 
peculiarities (see Arnold's Historical Vedic Grammar) and the 
others-in the later ones. Hence we may take these three as the 
name^ of season into which a year used to be divided in the 
early Vedic period. Hence we may take the summer, autumn, 
and winter as the three recognised seasons of the early Vedic 
period. ^ We^are told that Rbhn obtaiaed friendship with Indra 
^ with Vamp a, and Vaja with the gods. From this we may 
infer that Rbhu^m connected with the summer/with the 
autumn, and Vaja with the winter. The same idea seems to 
^ also suggested when w^e are informed that one of them likes 
file, another "water, and the third one growth or vigour. Con¬ 
sidering^ the derivative meanings and the various deeds of the 
Rbmis I think that the summer includes the rainy season 
the autumn includes the hemanta as well, and the hi^na (winter) 
includes tie spring. ' 

I shaU now show "to what extent the various functions as- 
sign^ to the Rbhm can be reconciled or appropriately interpreted 
m' the light of the above views. The derivative meanings of the 
names of the RMus are more or less obscure. The dexterity 
on the part of Rbhu may have some bearing on the works of 
heat in nature. The eminence of Vihlu in connection with 
rams may be related to^the harvest supplying provision (hence 
the superiority over others). ^The vigour of vaja indicates the 
bodily vigour and strength which occurs in winter. 



1932 ] 


Studies on Migvedic Deities 


47 


Sudhanva, the father of the Rbhus, is probably the sign 
Sagittarius and probably the year-beginning and hence the 
beginning of the seasons used to be counted from the sign. 

The usual works of the Rbhus more or less refer to the 
conditions of the sky and the surface of the earth at the time 
of the heavy rains with attendant thunderstorms. 

The past deeds of the Rbhus can also be well interpreted. 
The parents are none but the heaven and the earth (dyava- 
prthivl) and their rejuvenation means the revival of the luxuri¬ 
ant growth of vegetation on the surface of the earth and the 
reappearance of the clear blue sky. The Alvins’ triangular car 
is the triangle formed by the principal stars of the zodiacal con¬ 
stellation bharanl. Its fashioning perhaps indicates its appear¬ 
ance above the horizon in the clear cloudless sky after the 
rains. The ' maiden of the sky ’ is more appropriately the 
sign Virgo than the ‘ morning as interpreted by Sayana. 
Being the fourth sign from Aries {Mesa), both this and 
Virgo can be seen at the same time above the horizon. As the 
Asvins are intimately connected with us5 in many hymns of the 
Rigveda, Sayana was led to this conclusion. The appearance of 
the rains and thunderstorms is indicated by their fashioning of 
Indra’s steed and the bringing down of his bolt. The cow seems 
to be the cloud and the nectar the rains. In some places the 
surface of the earth might have been intended by the cow (IV 
33. 4). Tvastr’s cup, as already interpreted by the oriental 
scholars, is the moon’s disk. This is distinctly indicated when 
we are told that the cup is brilliant like the day. The division 
of the cup into two, three, and four pieces may be taken to 
indicate that the seasons were made to commence with half¬ 
moon (first or last quarter) one-third-moon and one-fourth-moon 
(last two corresponding to crescents, that is, its different phases); 
and their refashioning of the cup means the formation of the 
full-moon. The origin of one steed from another and the birth 
of a beautiful (strong) child evidently refer to the breeding and 
gestation occurring in some particular season. The separation 
of the earth from the sky probably indicates the clearing of the 
sky and hence its clear distinction from the earth after the 
rains. The making of a shoulder-guard is perhaps the produc¬ 
tion of bodfiy vigour (strong arms and shoulders) under the 
influence of a bracing climate. 

The story of the Rbhus sleeping in the abode of the sun 
and their awakening by the dog as the year was at an end., leads 
us to the following astronomical interpretation : (i) The abode 
of the sun is a part of his “apparent circular path through the 
heaven, that is, the ecliptic, (ii) The-sleeping of the Rbhus for 
12 days in the abode of the sun means that the progress of the 
season becomes very much slowed or comes nearly to a stand¬ 
still. This also indicates the slowing of the sun’s journey 
through the heaven or, what is the same thing, the slowing 
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down of the speed of the revolution of the earth round the sun. 
This slowing takes place to-the greatest extent in a certain 
point ^ of the earth’s elliptical orbit round the sun known as the 
aphelion. Seen from the earth the sun is seen to occupy Just 
the opposite point, the perihelion, where the motion of the sun 
is seen to be greatly slowed down. The slowing of the pro¬ 
gress of the season has nothing to do with the winter solstice 
as held by the oriental scholars. This misapprehension arose 
from the fact that the perihelion is at present at a distance of 
few degrees from the winter solstice, (iii) The dog awakening the 
Rbhus is the brilliant star, Sirius, so well-known to the 
ancients, (iv) The season was iarad at that time, which repre- 
sented the end of the year. We may now infer that the period 
in which the actual observation was made was characterized 
by ^the coincidence or closeness of the sun’s position in the 
peAelion with the autumn and the heliacal setting of the 
Sirius.^ There is reason to believe that the beginning of a year 
in ancient times was generally counted from an equinox or a 
solstice whence we'may suppose that the perihelionic position 
of the sunand ^ the autumnal equinox were more or less coin¬ 
cident at that time. Both the perihelion and the equinoctial 
points are movable; they revolve in opposite directions. We 
can find out the approximate time of -their coincidence from the 
following calculation: 

The distance of the perihelion from the vernal equinox in 
Jan. 0, 1900, according to Newcomb is 

281® 13' 15''-|-61 03 T + 1^- 0®. 012T^ 

where T=:a century. 

The position from the autumnal equinox is then 
281®13T5^-f 6189'- OBT+r* fiBT^-fO'^- 012TS—180® 

= 101® IB' 15" + 6189^* 03T+etc. 

Taking the motion of the perihelion 16"* 89 for a year- and 
calc^atmg ^backwards the number 'of years for the arc of 
iOl 13 15 , We find that the perihelion and autumnal equinox 
comcided some 5887 yeara ago, that is,_ in 3987 B.C. 

4 . of the vernal equinox at the above epoch 

tetog the approximate annual motion of the equinoxes to be 
50 * iO, was 


. 5887 X 50"* 25, or 82® 101' 2" 

bemud the^ present position. As the ■ present position of the 
ye^l;^umox is plac^ in the sign Piscis at a 'distance of 
15 44 froin the beginning' of the sign Aries, its position at the 
above penod was ^ 

_ 82^ 10' 2F^8® 44' or 63® 26' 21" behind the heginning of 

<?orresponds. to the beghmihg of thelgn 

• from the be^- 

ning of the sign Anes, used' to appear in the sky in the evening 
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at ateiit the end^ of^ the year. The autumnal equinox.was' 

placed in the beginning of the sign Sagittarius and used ^ to 
indicate the end and beginning of the year. 


> 2. Rtu, 


One complete hymn (I. 15) is dedicated to riu, where most 
of the eminent deities have been asked to driiik Soma with her 
(Rtu) in addition. Mentioned in more than thirty passages 
Soma s mother (II. 13, 1). The sun is a division of rtu 
^ IJidra (III. 47. *3 ; 

X. 99.^10), Rbhus (IV, 34. 7), and the sun (III. 20. 4) are called 
the originators or masters of rtu (ftupd). The sun and moon 
have arranged for her (X. 85. 18). ■ Bay after day and rtu 
.after rtu are passing (X. 18. 5). In one passage (VII. 103.’ 9) 
it is said that the frogs do not envy the twelve ritus; when 
the rainy season comes after the year is over, the frogs, having 
suffered from the summer heat, come out of their holes (VII 
103. 9). ^ 


There are other passages where rtu is used for ‘ time \ 
This^ use is conjSned to the hymns of the tenth mandala. But, 
considering the %bove passages, one is justified in thinking 
that the word was originally used to mean ‘ month Only 
in later times the sense was changed for time in general. ' It 
does not seem to have been used for * season ’ in any place.- 
We have numerous references to ritus as seasons (five or six 
number) in the Brahmanical literature. 



V. ' Planets, 


1. Plaifiets in general. 

There are several passages in the Rigveda which seem to 
refer to planets. 

In VIIL 14. 9, the stars [tdrakd) are said to have been 
fixed and made •immovable by Indra. On the contrary, there 
is mention of moving Inminons bodies in the firmament (heaven). 
In I. 37. 9, we are toM that the firmament is fixed; the birds 
can fiy through it. Again, Varuna is said to know the track 
of birds flying in the’ firmament and of the boats flying in 
the ocean (vast sky) (I. 25. 7). Pu§an’s golden boats ply in 
the heaven (VI. 58. 3). In all these passages, the birds and 
boats may be taken for planets. There are two other terms, 
uksd and adhvaryu, which may refer to 'planets again. Uk# 
means one which sprinkles or emits (spark or light). Adhvaryu 
■■•means one who lights the sacrificial fire—secondarily, one 
who lights fire in the heaven, which glitters in the heaven. In 
III, 7. 7, we are info^rmed that the seven Prahmanas are guard¬ 
ing their favourite place with five Adhvaryus; and that the 
imifiortal Uk^s - of the sky are regularly moving towards the 
east. Again, ^ in I. 105. 10, we are told that the five Uk§as 
which move in the sky have their motion stopped now. In 
the first of these two last passages, I take the seven Brahmanas 
as :the constellation Great Bear (Saptarsi). The five' Adhvaryus 
may be the five planets (see HiUebrandt: Vedische ’ Mythologic, 
3, 423). In the second passage, we have reference to 
the^., stationary position or retrograde motion of the planets. 
'Ltastly, the earth has been qualified as IJk§a {IV. 56. 1, 2). 
•Hence she might have been taken as. one of the planetl-^ 

The two deities Brhaspati and Vena, considered below 
perhaps represent Jupiter and Venus. 


2. Brhaspati. 


Bfhaspati is invoked in some eleven hymns and in part of 
an<rther hymn. ■ In two hjmms he is praised with Indra, Alto¬ 
gether, he is mentioned or eulogised some hundred and seventy 

^ closely connected with Agni 

^ Brh^patTis the same deity as Brahmanaspati, as he is 
addressed m II. 23, by both the names. 

scven-mouthed {IV. 50. 4), seven-headed 
He is hundred-winged 
(¥ii. m. 7). All,these epithets seem^ to refer to his brilliancy. 

( 50 ) 
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He is distinctly called bright (I. 190 1 • ITT fi9 7 \ 

Me a xne^r (X. 68 4) Ind gSen1ob!^"f^‘ 

close relationship mth Fire may have something 

1 • r9^*50*^T ^as a beautiful tongue (I. m 

a lln flear-voiced (Vn. 97. 5). He is great 

Of the implements, Brhaspati has a bolt (I. 40. 8 : n 30 
9), a boTP TOth arrows (II. 24. 8), and a golden axe which 
1 ^' bright, cleaves the clouds 

Brhaspati’s abode is beautiful (VH. 97. 7) and is situated 
in a region (VI. 73. 1) at a very high disSuf^^^ 

• he is said to have three abodes (IV. 50 1) 

IV ^ of gods (luminaries) (H. 27. 3 ; 

iV. 50. 6). He IS the eldest (jyestha). EodasI (Heaven-earthi 

(n. 23 17). He was bom first (VI. 73. 1) and was bomX 

wTn «r .^P“> ^0 to have been borJ 

first m the high space of the luminous region (IV. 50. 4). 

TTa °i Brhaspati are closely similar to those of Indra. 

(S h^- clouds 

* ’n V, oauses rainfall (I. 190. 1, 8 ; VI. 73 1 • 

^c.), and IcwseM the fixed ones and uproots them (II. 24 3)’ 

Si ™od the Sambar^ 

pi. 24. 2), V^ras (VI. 73. 2) and helped Indra in Inlli-n^r 

th^r ‘^po^od up Stocky 

d^r TOth the help of the noisy geese (probably the Marufa) 

(i. 67^ 3). He opened the door for the downpour of rain in 

1^' >^o^lo««ed the cows (light) 

from m^de the mountains (darkness) (H. 23. 18; IV. ^ 6- 

^ ^ multiform water (vi4m’- 

ruparri ix^am) ^ame agitated, Brhaspati ascended to the' 
)iSP®5-P^. of the heaven; the various luminaries praised him 
■ A Di^y other deities, Brhaspati is regarded 
as hav]^ made the ends of the earth steady (IV. 40. 1) ^He is 
^called the lord of a fiock (gods ?) (H. 23. 1). Sevei^ 
deeds are also assigned to him (I. 18. 2 ; etc.). 

Br^pati is regarded as the presiding deity of the asterism 
Ti^ya (I^ya) (Tmtt. Sam. 4. 4, 10. 1; Taitt Br. I. TT^- 
3. 1. i, 5 ; Vedanga-jyoti^a). 

• ^‘foneU (Vedic Mythology, pp. 103-4) has discussed the 
views of aU the onental scholars. Macdonefi remarks that he 
was a repr^ntative of Agni at first, later became the deity 
of ii^ja and in post-Vedic times as the planet Jupiter, ^ 

1 reason why we should not regard him as the 

ganet Jupiter even in the Vedic times. The characteristics 
of Brhaspati lead us to tMs conclusion. He stands next to 
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VeniM m brMancy. His characteristic deeds evidently refer 

to his rising in the sky during the summer monsoon. 

3. Veifo,. 

This deity is invoked in a single hymn (X. 123. 1), although 
the name occurs several other times in the Rigveda. In the 
singular, it has been used to qualify the sun (I. 83. 5), Indra 
(I. 61. 14), and Brhaspati (I. 139. 10), signifying brilliancy or 
beauty. It has also been used in the same sense in the plural in 
several other passages (I. 56.2 ; IX. 64. 11; IX. 73. 2; etc.). 

Vena is a messenger of Varuna (X. 123. 6). He has a 
bright appearance and his back (or surface) is seen (I. 123 2) 
He is also caHed bright-wombed (X. 123. 1). He has bright 
wings (X. 123. 6, 7). He holds a spotted weapon and has a 
shining armour (X. 127. 7). 

Vena remains brilliant on the top of the sky (X. 123 2) 
where he travels (X. 123. 3). He is reddish in colour (IX. 21. 
5). He is said to be one remaining in the womb of the spotted 
(heaven) (X. 123. 1). He arises in the sky and wanders in a 
high place (X. 123. 7). He is a swift mover (X. 123. 8). He is 
called a celestial musician (X. 123. 4, 5), and is said to roar like 
a buffalo (X. 123. 4). Vena is also connected with lightening 
(apsam) as his lover (X. 123. 5). He is again caUed a pourer 
(of ram i) (X. 123. 8). 

Vena is connected with the moon in two passages. The 
moon is said to order Vena (IX. 21. 5). Veiga remains in 
me neaven of the moon above the sJ^ (VIII, 63.1). 
y There is a passage (TV. 58. 4) in which we are told that 
M<na bro^t out the luminous bodies that were. concealed 

(go§u). Again, we are told (X. 
IM. ») that, when Vepa makes his appearance by his bright- 
niMs m the firmament, the sun iUuminates the third world 
(third part of the sky) with his white light. 

Taking into ^ount his brightness, place in the heaven, 
^d conation with the moon, I regard Vena as the planet 
Ven^. m close similarity in name and identical significance 
m their denvation {see Century Dictionary, word ‘Venus’) 
are confirmatory evidences of this view. 



VI. feTARS, ASTBRISMS," AND CONSTELIiATIOKS. 

A. Deities connected with Stars. 

1. Aja Ekapdt. The name of the deity occurs six times 
gi. 31. 5; VI. 50. 15; VII. 35. 13 ; X. 64. 4; X. 66. 11). 
He has been invoked five times with Ahirbudlina, thrice with 
the sea, twice with the earth, and once with several other deities, 
as the sun, fire,_Pfi?ii, Brhaspati, river, sky, roaring cloud, 
SindhUy Rhbus, Apa^ and Sarasvati. In one passage (X. 65. 
13) he has been called a roarer and one provided with the 
thunderbolt (pdmrabt). 

The name also occurs in the White and Black Yajurvedas. 
In Vajasaneyi Samhita (5. 35) Aja Ekapat and Ahirbudhna 
have ^bjeen designated as garJiapatya Eire, but in Taittiriya 
Samhita (1, 3. 3) Aja Ekapat has been so called and Ahirbudhiia 
as dak^ina (southern) Eire. 

In Atharvaveda (XIX. 11. 3) we are told that EoUta 
(the sun) gave origin to the heaven and earth and.that Aja 
Ekapat. was placed there. 

^ The name of the deity also occurs in the Brahmanas. In 
Taittmya Brahmana (3. 1, 2, 8) the sun has been called Aja 
Ekapat and in two other places of the same work (1, 5. 1/5 ; 
3.^ 1, 2, 9) we are told that Erosthapada is placed on the east of 
Aja Ekapat and Ahirbudhna on the north of Erosthapada. 
In Satapatha Brahmana (8. 2, 4. 1) we are told that , the goat 
climbed up after having become one-footed. 

In ■ Mahabharata (I. 121) Aja Ekapat, Ahirbiidhna,^ and 
Mrgavyadha have been counted amongst the eleven Budras. 

Yaska in his Nirukta (12, 30) says that Aja Ekapat Is 
one who walks with one leg or one who protects or d- nnlra , with 
one leg. The author of Xighantu (5, 6) regards him as a deity. 

In Yaji^a-jyoti§a (SI. 10) and Aroa-jyoti§a (SL 9) we get 
the names ■ m place of, the asterisms Pfirva-prosthapada and 
Uttara-bhadrapada. Again Aja Ekapat has been regarded as 
the lord of Purva-bhadrapada, (same as Purva-pro'^thapada) and 
Ahirbudhna as that of Uttara-bhadrapada. In Pitamaha- 
siddhanta (an old astronomical work) we find the names of Aja 
and Ahirbudhna after Dhanistha in; the list of asterisms with 
a north latitude (that is, placed north of the ecliptic). In 
Vrddhavasistha-siddhanta (Ch. 8, SL 8) we are told that the 
two Ajapadas are placed on the north, evidently referring to 
Aja Ekapat and Ahirbudhna. In another place (Ch. 8, SI. 20) 
we find that Ahirbudhna does not disappear under the sun^s 
rays (that is, it is placed higher up from the path of the sun). 
In Soma-siddhanta (4, 6, 32) and Surya-siddhanta (8, 16) we 

( 53 ) 
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£d ” !"•“ »' Ek«P5t 

Boehtlingk (in their Worterbuch) thinks Aia 
Efepat as the one-footed lord of the storm. Bloomfield 

Cosmology of the Rigveda’ 
p. 54) taJm him as the sim. The view most have been derived 

■ ^^'^‘iycaUs him the moon. Ber- 
^ ® isolated hidden or unintelligible dweUer 

K^hS; ^ personification of 

ligiiteiiiiig (Vedic Mythology, pp. 73 , 74 ). 

r what we find in the above-mentioned works, 

■A ^ accept any of the above views and from the 

Brahmanas and the astronomical works 

Yajusa-jyotisa and 

&ca]yotisa were composed (or compiled), Purva-bhadrapada 
Sd were respectively known as AjaEkapat 

1 ^ om Sanihita (4,10,13) and Maitrayani Samhita (2 

Pro9thapada are mentioned in theh 

mention that Prosthapada is placed on 
SdT^ ^budhna on the north of Prostha- 

The two Iho§^apadas, according to the later astro- 
®^® *^® Uttara-4adrapadas. Each of 

consists of two principal stars, one of which 
Ws the jmction-ster. Hie junction-star of the Purva-hhadra- 

*^® otlier star is 

bha^apada are a Andromedae (on the north) and y Pegasi 
eSt^o/utS hl,^® Puwa-bha^apada, again, is placed on^he 

^ *^® ®***^’^® of ffi® *^0 asterisms 

S S^aSiivf tT®!,®®* ^ four-sided figure. Eofiowing the 

Aia FwS “®w ^ ^ *^® meaning of the name of 

by three^ourt^^o^^^ ***®^7^1 Aquarius is partly formed 
^ Parva-bhadrapada and the sign Pisces is 
Purva-bhadrapada and tS whole of 
^® Capricomus (Makara) is placed 
before Aquarius. Although the Hindu figure of tKm fluri 

aXir f>y a fish-like animal with a bng prob^S' 
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probable that the two legs of the goat were made to 
^ “ Pegasi and a Andromedae 

tTe tw ?’ thereby understand why 

?hhSa °®^®<^^^iapadas in the Vrddhavasi^tha- 

siddhanta. The change of the name to Pro§thapada (which 
means the leg of an ox or of cattle in general) makL us believe 
that the oripnal figure of the goat was later changed to an ox 
or to cattle m general. ^ 

Aifl interpretation of the attributes of 

If u' 5*®.as a roarer and the holder of the 

lead earth 

lead to the idea that he was closely connected with storms and 

rams. In the ancient western astronomy we find that the sien 
Aquarius re^esents the sun as giver of rains and producer 
of storms. Thus we can easily understand why the deity is 
connected mth storms and rains. We further know that in 
northern India the summer solstice is connected with storms 
and rams. In such a case we may think tha,t: the hymn was 
conaposed from observations taken at the time when the summer 
solstice was passing through the sign Aquarius which used to 
rise in the heaven at night with the stars a Pegasi and a Andro- 
medae appearing at the eastern horizon. Thi#happened some¬ 
time between 2000-2500 B.C. 

,, - this connection we may mention that the phrases devo- 
dharta sindhu and samudnya Ipah in X. 65. 13, seem to refer 
to celestial and not to earthly objects. The first phrase signify¬ 
ing Sindhu (river) supporting the heaven’ probably means 
‘T iong branching milky way. The other phrase meaning 
4pah belonging to the sea ’ indicates a star of the same name 
(see Apah). 

2. Apdrn Na^t. The deity has been invoked in one 
complete hymn (II. 35) and in one verse (V. 41. 10). The 
name also occurs in four other places (I. 143. 1 ; III. 5. 3 ; 
VlII. ^-16 ; V. 8. 5) where the term has been used to qualify 
mre. This use, as we shall see below, has some important signi- 
ticance regartog the physical nature of the deity Apam Napat. 
We are informed of certain characteristics of the deity 
® roarer (II. 35. 1). He is brilliant (11. 
6, 4, 7, 9, 11, 13), gold-like, and of a golden colour (II. 35. 10). 
His rays are beautiful (II. 35. 11). He is also called dsukemd, 
that IS, spreading (brilliant) like gold. He is placed above the 
fimament (II. 35. 9) and his abode is in the high region (II. 
a5. 14). He sits on the place made of gold (II. 35. 8). He 
fe^s on nectar (II. 35. 5). It has been said that the Horse 
XT ^ere bom high up (in the heaven). Apam 

Napat IS found to be connected with water in various ways: 

m of the showerer 

( . 41. dO). He, being filled with water, becomes pregnant 
m water and (again) tastes or drinks tbe same water as a child 
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(II. 35. 13). He is surrounded by water (II. .35. 3, 4, 7-9\. 
waters meet (with one-another) ; others come to meet with 
) equally satisfy the watery place formed into 

river {II. 35. 3)^ The waters, having a tendency to run to¬ 
gether, make Apam Napat brilliant in the firmament (H. 35. 3). 
The waters are golden in colour and their course is crooked 
(II. 35. 9). Three goddesses hold the food of Apam Napat; they 
are as though made of water and they move in water (II. 35. 5). 
The cow of Apam Napat is a milk-giver and bestower of, rain 
/TT other worlds are the branches of Apam Napat 

(II. 35. 8). The herbs grow for him. 

Apam Napat in the Brahmanas. 
m Nighantu (5. 4) he is regarded as the grandson of Apah 
Me is considered as the god of the middle region. * 

In the ancient astronomical works of the Hindus (Vrddha- 
va^istha-siddhanta 8.12'; Brahma-siddhanta 2. 177 ; Soma-sid- 
dhanta4. 6. 12-; Surya-siddhanta 8. 21), we get mention of a 
star, named Apam Vatsa^{d Virginis); this is placed in the 
Sign Virgo. The sign Virgo is characterised by numerous 
nebulse, many of which can be seen with the naked eye. The 
modem constellation figure of the sign is that of a virgin holding ' 
a^bunch of wheafrin the left hand. ‘ In Egypt, Virgo was*asso¬ 
rted with Isis and it was reported that she formed the Milky 
Way by throwing millions ■ of wheat-heads in the heaven. ^ 
Bometimes she is shown with wings (Em. Brit, 14th edit., the 
figure in the article ' constellation’). Again other women 
used to be also represented with the virgin in the same sign 
Qt and 7 Virginis used to represent two goddesses. The virgin 
was often represented with her daughter (see Whyte’s Oomtella^ 
tmm and rnetr History, 1928, pp. 123-7). 

In Ayesta, we find something about Apam -Napat. He is 
the god of water and lives in the depth of water. He remains 
surrounded by women and is Invoked with them. He rides 
on a fast-going horse and holds the Hght inside the ocean. 

^ I shall now discuss the opinions of the oriental scholars, 
hpi^ei, depending on the versions of the Avesta, thinks him 
to be some deity ^ connected with Fire. Barmesteter takes 
him to be the Fire of the lightening produced in clouds, 
octooeder is of the same opinion. Oldenberg thinks him to .be 
a deity of -water and says that it is by a mistake that he has 
been taken as Kre arising in tvater. Hillebrandt and Hardy 
Identify him with the moon. Max MiiUer thinks him to be the 
sun or hghtening. Macdonell considers him as the Fire in the 

(see MacdoneU’s Vedic 
p. 70). Lastly, Plnnket {Anckni Calendars and 
Cornmmions, p. 129) consider? him as ‘ the fire of water ’ that 
w, the ^ the son passing over the sign Aquarius. He also 
1^ that at about 3000 B.G. the -winter solstice was placed 
in tJae sign Aquarius. 
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W 0 canno.t accept any of the ahoFe views. Compariiig 
the attributes of Apani Napat and the physical siirroiindings 
of Apani Vatsa_we consider them identical. ' All the attrihntes 
assigned to Apam Napat are easily explained if. we take this 
view. The ' golden place ’ simply refers to the nebnise in the 
surroundings. The ‘ waters ’ again refer to the same. The 
' rivers^represent the Milky Way with its branches. The 
three goddesses were nothing but three brilliant stars in the 
surroundings (see above). , The ‘ cow ’ is nothing but the cloud. 
The downpour, of rain and the growing of herbs evidently refer 
to the period when the star used to rise on the heaven towards 
the end of the rainy season at night and hence the vernal equinox 
must have been placed near the Pleiades (Krttika) at the time 
of the observation. This happened sometime between 1750- 
2000 B.C. 

Lastly, since we find the deity mentioned, in the A vesta, 
with more or less the same attributes, I believe that the star 
was recognised at a very early period of Aryan civilization. 

3,. Ahifhudhifm, This deity has been praised in some 
twelve places, fiive times with Aja Ekapad and thrice with 
Apam Napat. 

We do not get any idea of the deity from -the Vedas. He 
has been said to be ‘bom from water’ and to live amongst 
waters in the firmament (VII. 34. 16). He has been ^invoked 

not to cause any harm to the.people (V. 41. 16 ; VII. 34. 17); 

thus he must have been considered as-a malefic deity. 

According to Yak§ia (4. 30), AMrbudima is on© whose 
abode is in the firmament (antarlksa). According to Sayana, 
the term signifies ‘one going to the firmament.® 

Oriental scholars think this deity to be ‘ a serpent of the 
Deep ’. MaodoneH thinks that Vrtra and Ahirbudhna were 
probably the one and the same god but that later they have 
become .differentiated from each other. 

We have shown under Aja Ekapad that Ahirbudhna is the 
star a Andromedae. 

4. Apdh. The present deity has been invoked seven times. 

She is brilliant (VII. 47. 3 ;■ VII. 49. 2-4) and producer 
(oozer) of boney (VII. 49. 3). She was born in the firmament 
(VII. 49. 2). We find the mention of her ‘ waves ’ (VII. 
47. 2) which arose in th4 heaven (X. 30. 9). Indra drinks the 
(water from the) wave (X. 30. 9). She goes through water. 
(VII. 49. 1) and has got medicine (from herbs)__and fire in her 
body (X. 9. 6). Fire has entered the body of Apa (VII. 49. 4). 
Varuna is her husband (VII. 49. 3). Indra released her once 
(VII. 49. 1). Varuna and Soma live in her abode (VII. 49. 4). 

The name of Apa occurs some forty-seven times in Vaja- 
saneyisamhita in connection with the mantras of various sac¬ 
rifices. In many hymns she has been invoked for various 
kinds of benefit or gift. In the Atharvaveda, we find the 
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word more than^one hundred and twenty times Th. .r,AA 

has been invoked several times. The word ai= k 

for water and for the milbv /t has also been used 

No new characteristics of the deity 

in either of these Vedas ^ available 

/'“i C" 

Sat. Br ^ «! 9 j. ■. T \ d. 2, o. 2 ; Tandya Br. 9. 9. 4 ■ 

Br. 1. 9. 3. 7 ; 3. 9. 4 l™'- 4^4 *h® Jiectar (^at! 

8. 20), the well (Sat. Br 6 7 4 4 ^ 

the pacification (^rt. Br 1 2 2 11 • etc 

Br. 8. 7-8: Kaus. Br. 3 6-9 gL Br 

(Kaus. Br. 3. 6-9 • Gon -Br 1 9<=ii +k' medicine 

Br. 3. 6. 1. 7 ■ 3 3 3^18 %^’q“ a’ .5!*® ®^P annual herbs (^at. 

4 1), vigoroi (lat.- Ir.1 .’/-f t 

tXVa.'; V. ’ 1? I*i “Sr IV»‘ 

jSn^Br.- UtW ’ t 25^^9 ^ 

(Taitt. Br. 3. 2. 3. 12 • 3 2 19\ ’ft ^'u^h ^?®hroyer of evil 
the sun (arka) (Sat. Br.%^6. 5.^2 ^*^L^y*1)> 

the ■ (seminal’ tm) t "3 

““Xoiirsfivir* 

the Purva^dha naksitra i^ caUed”^ita"> 26 )= 

been termed the lord of Anah Tn B't- 
word ‘ Spa ’ has been used for VkA^ Bitamahasiddhanta, the 
siddhanta (4. 6. 4) the posiS" Soma- 

B^T*^ In the same woA^g 6® l^ra 

(see Macdonell’s Fedic “non 

inclined to take her to^represen\.Tsadtt to, we are 

of Purvasadhanak^atra The-star i« junction-star • 

,, Now let „e J how far « 

if we accept this view Her Krill* ciiaracteristics 

taking h,r to be a SianfSa, by 

nothing but the star-cloud of 

fier/ The waves again refer to tK^ K surrounding 

The idea that the mSn S^s in Milky Way^ 

fact that she is a junction-star * ^ 

IS her husband and lives in her al^de” fl^^t Varuna 

assume that the autumnal equinox (wficrrep^es^SSf Varuna 
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was close to the star at the period of observation. Further, 
the idea that Indra released her once is very nicely explained 
if we take Indra to represent the summer solstice. In such 
a case, the release by Indra simply means that the part of the 
ecliptic presided over by Indra had once passed through the 
star but was now ^ replaced by another represented by Varuna. 
Her connection with medicinal herbs is understood since there 
was autumn at the time, the period of growing of the herbs. 
The numerous indefinite attributes of the deity recorded in 
the Brahmanas are also explained if we adopt the present 
view. 

5. Tvustf^ This deity has. been mentioned in some thirty- 
seven hymns. 

Tvmir has been caHed Vih)arupa (omniform or having the 
beauty of the world) (III. 55.19). He has also been addressed by 
another name Nesjr (I. 15. 3), a name given to one of the main 
priests in a Soma-sacrifice. 

Tvasif has a wife (X. 66. 3) and is the father-in-law of 
Vdyu (VIII, 26. 21, 22). Again he is the father of ViSvarupa, 
the guardian of cows. 

We hear of Tvasif s dexterous hands (III. 34.20). He holds 
an iron axe in his hand {VIII. 29. 3) and has a chariot and 
steeds (VI. 47. 19). 

Tvasif is a skilful workman (1.85.9; III. 54.12); he fashioned 
(I. 32, 2; I 85.9; V. 31. 4; VI. 17. 10; etc.) and sharpened (I. 
52. 7) Indra’s thunderbolt. He also sharpens the iron axe of 
Brahmaimspati who makes the cup by its aid (X. 53. 9). 

We are informed of some of Ms deeds. Thus he makes the 
people long-lived by remaining in company with them (X. 18. 6). 
He develops the germ in the womb and shapes the human and 
animal forms (I. 188. 9; VIII. 91. 8; X. 184, 1). He has been 
invoked to bestow vigorous sperm (to male) for the generation 
of strong offsprings (III. 4. 9 ; III. 55, 19) and to give brave 
sons (VII. 34. 20). Tvasif fashioned a new cup (I. 205) which 
contained the food for the Asuras (I. 110. 3 ) or the beverages 
of the gods (I. 161. 5; III. 35. 5). He begot Brhaspati 
(II. 23. 17). Tvasif, along with the Heaven and Earth, the 
Waters and the Bhrgus, generated Agni. 

Tvasif remains in company with the gods’ wives (II. 31. 
4; II. 36. 3 ) ; when he found his cup divided into four pieces 
(by the Rbhus), he concealed himself among the women (1. 
161. 4). He appears in many places of the world (VI. 47. 19). 

Indra drank the Soma juice in Tvastr’s cup by force (IIJ, 48.4) 
and by defeating him (IV. 18. 3). Tvasif trembles for fear of 
India’s wrath. He was crushed by Indra who seized him by the 
foot (IV. 18*. 12). 

We are also told that the light (darkness-destroying energy) 
of Tvasif was caught (was concealed) in the moon’s disk (11. 
84,15). 
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them. ■ iZjrK tttjT” ““^ “*“ 

the a?n'^*rn ^orks Tvasif has been identified with 

arkr,f“3‘4^F'^“^ 

fl»d ».h •>' »“■> i<tona- 

I shaU now ^scuss the physical basis of the deity. 

ttf mean “Xflv ® seems 

Mythology, p 'artificer” (see MacdoneU’s Vedic 

,. ^tliough Tvastr has itself been recognised as a deit^ in 

S^.S&7S;S.S’..“ «»*n?-e^n‘LS 

VedibSoi® nT V the 

f ty ■ thSf S nSa^^d 

the solar deity and they are justified by SrSZst fS,t 

activKy” ^ characteristic 

it, . as a definite deity, as he is inyoked 

s.7t4?s 

attribute, of T™,tr 

Cmle of little lancet-bearer ■ (Smyth’s 

hSdo /a “S’Sid Tta .£“v' 376), Tvost, 

with the nower nf Virgo has been credited 

The star Spica hi^£3^the ear 1^. 377). 

can be weh reconciled if we thinb rif!. ^ • 4 * u ir ^ 
solstice fwhieii Jo ' • ^ ®aiaK of a period when the summer 

solstice (which IS associated with rains and thunderstorm^-k 
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India—attributed to Indra) was passing througb the con- 
steliation. Tvastris generation of the fire can be understood 
when we find, that the constellation Virgo is remarkable for 
the large' nnmbeF of nebulae surrounding the Spica. In fact 
the constellation has been called/* the field of the nebolse (Eev. 
Charles Whyte’s Constellations and their History, 1928, p. 127). 
The epithet th.Sbt Tvasir is the ** guardian of cot^’’ niay have 
something to do with the clouds or with the brightness of the 
star itself which has its figure in. the form of a lamp oi pearl. 
The nebulae might have been referred to as the gods wives. 
The waters evidently refer to the celestial waters—the ^ milky 
way. The important evidence we possess is the statement that 
Tvastfs light has been obscured by the moon’s disk. The Spica 
is a junction star (that is, it comes in conjunction with the moon). 
In ^ consideration of these facts we may take Tvasir as the 
personification of the star Spica. 

Lastly,- as ,regards the story of Saranyu^s marria'g© with 
.the sun, we can identify Sarai/yyu with usd, the mommg. 
Savarnd with the daylight after the sunrise. The birth of the 
Alvins simply means their appearance in the morning when 
the story was composed from actual observation.' 


B. Heavenly Dogs. 

Dogs are mentioned in nearly all the Vedas. Although 
the earthly animals are distinctly meant in some passages, 
celestial objects seem to be hadicated in others. . 

(1) Saramd, The name occurs in six passages and m 
one complete hymn- (as a dialogue between her and the Pams) 
in the Rigveda. She has been described as one with strong legs 
(III. 31. 6). • From the dialogue between Sarama and Pams 
(X., 108) we find that she was deputed by Indra as,, a messenger 
in search of cows kept hidden'by-the Panis under the mouimms 
(X. 108. 7). She told them that Vrhaspati,''Soma,'the stones 
for grinding the Soma plant, the sages, and the leam^ People 

had:aE come to know of the cows concealed^by them and 

threatened them that they would be killed if they did not run 
away from the place (X. 108. 11). She had to cross a nver 

(Bala) to go to the Panis (X. 108. 2). Then India 

the moimtains and she discovered the cows (iV. 1®- TZ 

they were confined (I. 72, 8), by their lowing (III. 31. 

the cows had been discovered, Vrhaspati killed the rams ,^a 

rescued the cows (I. 62. 3). Sarama (evidently for the semces 

she rendered) got plenty of food and other articles &om in^a 

(III. 31. 6) aacid the Angirasas for her son (I. 62. 3)- 

we are informed of the ceremonies performed by the Ai^asas 

whi^ proved successful and Sarama came to the p^e oi 

« a.»rificp, and Baw,-thfi-naw8.(V-d5.-.7) ;_we ^.also- ^ 

on the advent of dawn j Angirasas met with the cows ana mere 
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gods ’ ^ regarded as a ‘ bitch of the 

18S2®vS°Il“p7?I^l’’i'i^ MilU„ (&i«e »/ 

by thTpkJS: U *Ztai“ °”f S tZ ™” 

Ugh. ap^, foushj'ZTh dXt™;„, ZZpd'fci 

I am unable to accept tbis view as it rinAo r»r'4- + i • x ows* 

such points as the^giW^riil bt flf 

as the bitcb of tbe sods PnrttiAT' ^ ^ cows, and Sarama 

represent lipbt A w+ ' Indra cannot be taken to 

K“Sl SL ■"°" e*pl«»Pti0P WiS 

0 * 10 ^* ’n? “* S»ram5 is Uie stm Procyon of Csnis 

f^'orn Parana (NirulS 

S foi “fag.°” rs W ‘iL •?«,»>e.ti„„* 

s te.iu s 

(» a coosteto) haviog thefc,TCo“i“ 
SbsTSbilSr.?Sr, °' (Si^ey.., OP Bog. 

ths fo»X “iSlZ‘Z“iZ ““«• “■* ” '■'‘™ ^y»”« 

Brooyon sup^d^ raois. 

as tbe Egyptians called the Milky Wav w}iif‘K Stream 

!tfoZ..'SoS“ or ~ 

£y C-!’i.“^ro^rTSg<r'rf^‘^ “ 

may tak? Sarama to ^fes^nmo^Si “£ 

is the Milkv Wav ■RS,T+i.sa^ -Wocyon, the female dog. Rasi, 

aad beyond the Miity W.y ,j,^J ffiSa‘iSS.^Sy 


^ This is our insertion. 
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Kalinath Muklierji, p. 51). TMs also leads us to the same 
idea. 

The myth in my opinion seems to be nothing but a vivid 
representation of the natural phenomenon of the summer 
monsoon, the rainfall of the hot season attended with thunder¬ 
storm. Cows are clouds and their milk is rainwater. Panis 
were the demons of drought and Indra the god who caused 
the downpour. Vrhaspati seems to be the planet Jupiter. 

Lastly, we cannot accept the idea of Max Muller that Vedic 
Sarama is a remnant of Helena ; we rather think her to corres¬ 
pond with Hermes, the rhessenger of the god Zeus. 

(2) Svan (Sdrameya). In the Rigveda, the animal is men¬ 
tioned in connection with the Rbhus (I. 161. 13). It is said to 
awaken the Rbhus when they sleep in the abode of the sun 
at the end of a year. In another place (VII. 55. 2), the dog is 
addressed as a bright son of Sarama (Sarameya) who shows 
his tooth, which gleams like a lance’s point within his mouth 
when he would bite. Lastly, we are told (X. 86. 4) that, while 
Indra protects the favourite Vrsakapi, the Dog, a pursuer of 
the boar (varaha), has bitten his ear. 

In the Atharvaveda there are three passages which definitely 
refer to a celestial Dog (VI. 80. 1-3). They run thus: (i) He 
flees in the firmament observing all. things. We adore the 
greatness of the Heavenly Bog with this offering, (ii) The 
three Kalakanjas are set aloft in heaven as they were Gods. 
I call all these to be our help and keep this man secure from 
harm, (iii) Your birth is m water, your, station is in heaven, 
your majesty is on earth and in the ocean. We -will adore the 
greatness of the Heavenjy Dog with this offering. 

It is quite clear from the above passages that the Dog is 
a heavenly luminous body ; further, her birth in water indicates 
that he is placed in the Mlky Way. We have numerous're¬ 
ferences to a Dog-star Sirius- in the astronomy of the West 
(Whyte’s Constellations and their History, p. 232; Brown’s 
Primitive Constellation, Vol. I, pp. 98, 99, etc,). Sirius lies in 
the mouth of the constellation Canis Major. I identify Svan 
with Canis Major, One of the passages from the Rigveda 
above referred to (VII. 55. 2) agrees remarkably with one which 
we quote below from Aratos’s Phsenomenon (pp. 582-5) on 
Canis Major and its tooth-star Sirius. The passage runs thus : 

.... His portentious jaw 

Bears at the end a star which scorches most, 

Resplendent; so men it the Scorcher call. 

Comparing the two passages we may say that kvan re¬ 
presents the constellation Canis Major and its tooth the star 
Sirius. As the terms ‘ constellation ’ and ‘ star ’ were very 
loosely used in ancient times and were interchangeable it is 
quite possible that Svan might have represented the Dog-star 
Sirius as well (see Brown’s Primitive Constellations, Vol. I, 
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pp. 278, 285). The boar, pursued by the dog, may be a con- 
atellation figure coinciding with the constellation Lepus chased 
by the Dog-star (Brown’s Primitive ConsteUationa, Vol. I, 
100^^^’ constellation Orion (see p.’ 

We find mention of Mrgavyadha in connection with a myth 
descnbed in ^tareya Brahmana (3, 33). The story, told briefly 
IS that Prajapati, lustful of his own daughter,' followed her! 
bhe ^umed the shape of a doe and Prajapati transformed him¬ 
self into a buck. He approached her. The gods, in order to 
prevent the evil consequences of. this act, created a god, Bhuta 
vat from their own bodies. Bhutavan pierced Prajapati with 
m arrow and,, having done so, went up (that is, became a 
heavenly body). He was now named Mrgavyadha-, or the 
hunter of the deer. The female deer became the nak§atra 
^^ 1 . The arrow became three-knotted. It thus appears 
that Mrgavyadha is a celestial body. It is mentioned as a 
star in boma-siddhanta, Brahma-siddhanta, and Surya-siddhanta 
and its ^sition, there given, makes it identical with the star 
bmus. It IS also known as LuMhaka. Thus, whereas Svan 
represents the constellation Cards Major, its tooth-star became 
later on known as Mrgavyadha or Lubdhaka, and is the Dog- 
sto Sirius. The three knots of the arrow seem to be the three 
stars OH the belt of Orion* 

^ (3) Ymmi s Dogs. In the Rigveda there are two passages 
wHere we have mention of Yama’s two dogs,(X. 14. 10 11). 

the first passage, the dead is directed to go to the pl^e of 
the two dogs, that are four-eyed and variegated in colour. 
7 ° second pM^ge, the four-eyed dogs are mentioned as 
^o messengers of Yama, guarding .tte path to his abode. In 
the AtfaaiTOveda the same two passages are repeated (18. 2 
11, 12) There IS a third passage (8. 1. 9) where Yama’s dogs 
are called road-defenders. . ® 


(^nsiden^ the physical nature of Yama (to be dis- 
c^M) his :^gs must also be some celestial bodies. The 
known to the ancients have been identified 
mm Saxama and Svan, so that this pair must be some other 

^ dogs remain as a pair 

^ ^ the path of the dead to Yama’s abode, and as the 
d^ fathere Me the presiding lords of the asterism Vicrtau ^ 
iioA Yicnta^stare A and v Scorpiones lying side by side), 
^ ^own as Mula m astronomical works, wl may take the 

^ above-mentioned stars of the 

astemm Mula. Ole name vtcfta means one which ‘opens’ 
or bosens and th^.the Yicritas may be openers of the^gate 
^Yamas jmth. Now, why are Yama’s dogs four-eyed« 
There was a Semitic myth that the ‘solax Merodakh had four 


^ Taitt. Saaa. 4. 4, 10. 
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divine dogs'; ‘this number is not accidental, but representa 
the flow of light from the Diumal-sun to the four (Quarters' 
(Brown’s Primitive Constellations, Vol. I, p. 277). Here, too, 
the four eyes may refer to four quarters. The name Mul§ 
of the asterism (signifying one at the base or root) was perhaps 
given to it from the fact that the autumnal equinox was passing 
through it at this time and it thus formed the starting point 
of that half of the sun’s path which lay to the south of the 
celestial equator. As the autumnal equinoctial point represents 
' due west w^e can easily determine the other directions' from 
it. 'Thus the four eyes of Yama’s dogs were recognised, looking 
at and pointing out the four directions. 

In this connection w^e may consider why the fathers are 
made presiding.deities of the two asterisms, Magha and Mula 
(Taitt. Sam. 4. 4. 10), When the vernal equinoctial point was 
placed near the Pleiades (Krittikas), Mula used to rise at sunset 
and Magha after midnight during the winter (near about the 
winter solstice). The period of bitter cold has the highest 
death-rate particularly among the aged. Further, the vitality 
of sick and debilitated people become more or less lowered at 
night, specially after nightfall and after midnight; and thus 
they become more susceptible to death at these two periods 
of -time. Consequently, the rising of these two asterisms w’ere 
thought to be inauspicious causing the death of the people. 
It is for this reason, in my opinion, that the dead fathers were 
made their presiding gods. 

(4) Kdlakanjas. We have already alluded to the Kala- 
kanjas in a passage of the Atharvaveda (6. 80. 2). Although 
nothing more is found here, we have a story about them in 
Taittiriya Erahmana (1. 1. 2. 4-6). The story runs thus: There 
were asuras, Kdlakanjas, by name. They built a fire-altar in 
order to gain the world of heaven. Every man added a brick 
to it. Indra, in the disguise of a Brabmana, put a brick on for 
himself saying ‘ this is citrd by name They cliinbed up to 
heaven. Indra, however, pulled out his brick and they fell 
down and became spiders. Two of them flew up and became 
two Heavenly Dogs. The same story is narrated in ^atapatha 
Brahmana (2. 1. 2. 13-17) fn a slightly different form. The 
name of the altar is given here as BauJiina. There is also an 
allusion to this story in the Bigveda (11. 12. 1), w’'here Indra, 
the thunder-holder, is said to have rent the Rauhina into pieces, 
when climbed (by the asuras) to get to heaven. Now, there 
are two stars, a little way to the north of Citra (Spica) which 
are named Asterion. and Chara, forming a small constellation, 
Canes Venatici, introduced by Hevehus in the 17th century. 
There is a star cluster near the southeni edge of the constella¬ 
tion. The constellation is illustrated as two greyhounds held by 
a leash in the hand of Bootes (another neighbouring constella¬ 
tion). (Whyte’s Constellations and their History, p. 163.) The 
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two Kalakanjas who flew up and became dogs may be the two 
hounds representing the two stars of the constellation (K 
Mukherji’s Popular Hindu Aatrommy, p. 53). The star cluster 
may ^ made to represent the spiders. It is, however, remark¬ 
able that the myth of the Ancient East should be explained by 
a new constellation that wa*s erected as late as the 17th century'; 
tms may be a simple coincidence, or Hevelius may have had 
1118 materials from the East. 

The import of the myth is very obscure. The formation 
of a jare-altar gradually built up and its sudden breaking down 
suggest to us the gradual approach of a comet and its disrup¬ 
tion. Such an event has been more than once witnessed by 
modem astronomers. The agency of Indra in its renting into 
piec^ and the formation of one of its bricks ,by Citras mn.lrp 
me beheve that such a disruption, if it actually took place 
must have occurred close to Citra with the summer solstice 
passmg nearabout. 


G. Deities connected with Lunar Asterisma. 

1. Aryaman. The deity has been invoked some seventy- 
seven times. He is closely associated with Mitra and Varuna, as 
the latter (two) deities have been invoked sixty-six times with 
Aryaman.^ Indra has been praised eleven times with him. 

In spite of the fact that Aryaman has been praised in so 
many pl^es very few of his characteristics have been revealed 
to us. He has a milk-giving cow (I. 139. 7). He becomes a 
benef^tor \nth the help of Fire (I. 141. 9) and protects the 
honest l^e Fme (I. 186. 2). He takes the side of (that is, 

2)- He is one of the sons of 
Aditi (I. 41. 3-7; V. 67. 1). Aryaman, Mitra, and Varuna 
remain always associated with one another (VIII, 26 11) and 
protect (us) together (VIII. 27. 17). Their works are of the 

S "rra® S' ^ “ association with 

Aditi {Vil. 38. 4). Tiiej have created the autumn (year) 

fand rLs (VII. 66. 11). Ag^ we 

Imd that Jjyaman has been praised for providing a new wife, 

?■ Bhaga and Savitr 

Imd Vot^ has been compared with Aryaman and Mitra 

_ name of .^yaman occurs in Vajasaneyisamhita, the 

being mo^ly quoted from the Rigveda. In Taittiriya 
Sa^ta we are told that Aryaman, Mitra, and Varunia hold the 
Hiree worl^ ^d the three heavens (2. 1. 11). Agni'n he has 
^th the sun (2, 3, 4). In Atharva?eda, Arya- 
^ck W prevent m- 

part a woman (I. 18. 2) and in the maMraa lor an easy 
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delivery (I. 11. 1). He has again been called the grandfather 
of iao (laksa) (V. 5. 1). 

,1 Brahmana (2, 3, 5. 4) Aryaman has been 

caUed the sacrificial fire {Yajna ); again he has been said to be 
provided with beasts (3. 1. 4. 9). In Satapatha Brahmana 
(o. 5. 1, 12) we are told that the path of Arvaman is placed 
above the high (toections (regions) of Brhaspati. 

In Areajyotisa (si. 14, 25) and Yajusajyotisa (si 18 32) 
Aryaman is regarded as the lord of Uttaraphalguni na^tra 
(the junction-star being ^ Lconis). In Pitamaha-siddhanta 
and Vrddhavasistha-siddhanta (8, 18) we find the word ‘ arva¬ 
man ’ in place of Uttaraphalguni. ^ 

Aryaman (as Airyema) has been praised in the Avesta 
Thus, in Vendidad (20, 24) he is said to have produced evii 
corruptions in the bodies of men; further (20, 26) he is invoked 
to give joy to men and women of Zarathustra. Again (22, 23) 
we get the rdention of the dwelling of Airyama ; he is ask^ to 
heal (the sick person) (22, 25); he is also called lustry (22 52) 
We find prayers for him in Ya§na (53.1-3) and Khordah-Avesta 
(18. 2. 2, 7), 

We do^ not get any definite views from tiie oriental scholars 
of the physical nature of the present deity. According to Saya^^ 
(in his commentary on I. 90. 1) he is the snn who is the lorf 
of the ^division mto day and night; again, In another place, he 
calls him the deity of the junction of the day and night. Om- 
sidering Mitra and Varana as the day and night, Satyahrata 
Samairami (a commentator on the Eigveda) considered the snn 
before midday as the present deity. 

The Uttaraphalgnni nak^atra forms one-third of the sign 
Leo and two-thirds of the next sign Virgo. The sign Leo, 
was named A-rn in the Euphratian fist and Aiyiah in Hebrew 
(Brownes Primitive ConsteUatiom, VoL I, p. 62). There seenis 
to be every probability of the identity of A-rn and Aryiah oh 
one hand and Arya on the other. Further the term atyomwm 
may be made to mean ‘ one forming (or having) the lion 
In ancient times the sign held a close relationship with the 
sun (Whyte’s ConsteUaiions and Sisiofy, p. 121). Whyte 
holds that the place of the snn at the summer solstice in 
this constellation at the time the star, groups were recognised 
(p. 120). Again, the snn is the presiding deity of the sign Leo, 
A1 these facts help to explain why Aryaman has bgeen made to 
represent the snn. The Ifre with which onr deity is connected 
in some of' his attributes probably repr^ents the snn {the 
celestial fire). The ‘ danghtera of fire * are probably the brilliant 
stars, as a, y, d Leonis, etc. in the neighbourhood. The sign 
Leo is probably meant by calling him one ‘ provided with beasts* 
(or probably the lord of beasts). 

We have seen that Aryaman, Ultra, and Varava are prai^ 
together in a large number of hymns and that it is distiiictly 
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stated that they are always associated together. We come to 
Imow from the ancient • astronomical works of the Hindus 
(Ya]usajyoti§a, si. 10, 33, 34; Arcajyoti§a, si. 9, 26, 27; Kta- 
maha-sid^anta; Brahma-siddhanta 2. 174; Soma-siddhanta 
4. 6 34; Surya-siddhanta 8. 18) that Mitra is the presiding deity 
of .^uradha (the junction-star of which is ;8 or 8 scorpionis) 
in the sign Scorpio and Varuna the lord of Satabhisa (the junction- 
star of which is A Aquarii) in the sign Aquarius. Thus the reason 
why they are closely associated seems to be due to the fact that 
the three astensms could he seen as the same at night. We know 
that Anuradha.is placed at about a distance of 77° from Uttara- 
phalguni and Satabhisa at about a distance of 170° from the 
latter^ and thus they together occupy less than half the circle 
of eehptio (360°). Thus an-anged, the three asterisms could 
be seen together aboye the horizon during some part of night 
for more than five months continuously. 

We also find that the deity is connected with matrimonial 
ceremonies and that the attributes referred to in the Atharva- 
veda and Avesta are aU related to the spring. How spring 
extends for three months from the vernal equinox to su^er 
solstice m the countmg of four seasons or two months thereabout 
^r ending m the summer solstice) in the counting of six seasons. 
We find that bpica (Citra) in the sign Virgo (placed behind 

^®se in ancient 

tunes (Wiiyte s ComUllaUam and their History p 124) • and 

we have already referred to the position of the siin in I^o in 
the smer solstice in ancient times (the summer solstice being 
pkcM m the begm^g of the sign Leo about 4,500 years ago) 

We thus see why the deity in his attributes is comieeted i^th 

Spring, 

the simimer solstice was placed near the 
Mtetom at the time when the observations were made, we can 
easily e^l^ ^ ‘.mitt-giving cow > as the ‘ rain-giving cloud ’ 
and his leadership m the giving of water. ^ 

Thus we may take _^aman to represent Uttaraphalguni 

ZZ ”■»» <“ 

Vr, been mentioned about nine 

wf *2- 2) Vi^vakarman has 

^n called dAato, evidently meaning creator (or supporter) 

invoked with Indre and 

tKnir' \ created, in proper time 

the sun, moon, h^ven, sky, and earth (X. 190^ 3) Again 

he ha^been caDed the creator (supporter) of the creator 

(X^12^7? ® protector (tiatr) 

to the siL ITO ini ^ propitious 

Savitr protection to the eyes with 

Santr and the Mountain (X. 158. 3); and to support the gravid 
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womb of women (X. 184. 1), while Visnu is asked to make the 
women fit for conception, Prajapati to make the semen dis- 
charge, and Tva§tr to develop the foetus. Lastly, he has 
been invoked in the marriage ceremony to give affection between 
the married_ couple (X. 85. 47). 

In White Yajurveda, the deity has been mentioned about 
five times. Once he has been called liberal (8, 17) and in 
another place (17, 26) he has been designated as mighty in 
disposition. 

In Black Yajurveda, Dhatr has been mentioned for some 
thirteen times. He has been called a giver (L 4. 44). He is 
said to have established the fire and represent the year (1. 5. 1). 
Dhatr with six syEables won the six seasons (I. 7". ,11). He is 
the lord of the offspring and wealth, and is the mler and creator 
of the world (3. 3. 1). Again, he,is the lord of food and gives 
food to the baby as it is born (5. 3. 4). We are also informed 
of his lordly power (3. 3. 10). Lastly, we find Mm invoked 
in connection with various sacrifices and he has been bestowed 
with various offerings. 

Dhatr has been invoked nearly forty times in the Atharva- 
veda to grant all sorts of benefits. Thus he has been prayed 
for general well-being (XIX. 10. 3), for peace and prosperity 
(XIX. 9,,^12), for prosperity with Udumbar (fig.) amulet (XIX. 
31. 3), with Hati and Savitr for power (III. 8. 2), for wealth 
(VII. 18. 2-4), for long life (XVIII. 4, 8), with Vayu, Indra, 
and Savitr for continued life (VIII. 1. 15), and with Vidhatr, 
Savitr, etc. for protecting the sacrifice from nirrti (perdition) 
(V. 3, 9). He has been begged to untie the skin-bag of the 
water of heaven (VH. 18. 1). He has also been invoked for 
defence against witchcraft (VIII. 5. 18), against arbudi (varicose 
veins ?) (XI. 11, 25) and to heal a wound and reduce a disloca¬ 
tion (IV. 12. 2). Again, he has been prayed to kill the enemy 
(X. 6, 21) and to protect in war (XIX. 20. 1). We find 
invoked for getting a good husband for a woman and a good 
wife for a man (VI. 60. 3), in marriage ceremonies with other 
deities (XIV. 1. 33, ,34; XVI. 2. 13), for successful conception 
(V. 25. 4, 5), and for progeny (VIE. 20. 1). He has again been 
invoked in the mantras for funeral ceremonies, where he has 
been asked to protect the dead from perdition from the southern 
quarters, wMIe Indra and Maruts have been prayed to protect 
him from the eastern, Aditi with Adityas from.the western, 
and Soma with all the gods from the northern quarters (XVIII. 
3. 25—28); he has also been asked to maintain the dead aloft 
(XVIII. 3.29). In addition, we know some of his characteristics 
from the Atharvayeda. Thus, he has been called the main- 
tamer (XVIII. 3. 29), master, and lord of the moving creation 
(VII. 18. 1). He sustains the earth, sky, and the sun {VI. 60. 
3). Again, in a hjnnn (IX. 12) where the various parts of the 
body of an ox and its various postures have been assigned to 
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knee-joint has been attnbuted to Dhatr 
12. 10); it has also been stated that the ox is Agr^i when 
atting, the Asvins when arisen, Indra when standing eastward 
xama when standing southwards, Dhatr when standing west- 
ward, and Savitr when standing northward (IX. 12. 20, 21). 

we ^ told that at the beginning of creation Dhatr 
was tinbom (XI. 10. 5) and that he was bom Dhatr (XI. 10. 9)’. 

In the Brahmanas, several deities have been qualified as 
dh^ ^pe^haps with reference to the protective or supportine 
Prajapati (Sat. Br. 9. 5. 1-38), the sun (Ait. Br 
3.48), the lire (Taitt. Br. 3.3. 10. 2), the moon, (Sadv. Br 4 6 ■ 

(Taitt. Br. 3. 8. 23.' 3), have I^n 
« ^®t^ Tteath (Taitt. 

h ^ ^ Brahmanas 

(Tandya 24. 12. 4 ; Taitt. 2. g. 19.1-2) Dhatr has been regarded 
as one of the Adityas. 

•xt.^,.**^® ^aigliantuka (o. 5), Dhatr has been enumerated 
jwth the gods of the middle region. In Nirukta (10 26 1) 
he hM been described as the generator (or ordainer) of aU beings 

o,stronomical works 

of the ItodTM. The term is used for the UttarapMlguni naksatra 
m Arcajyotisa (si. 9) and Yajusajyotisa (si. 10). Somakara 
the commentator, takes the word to mean Yama. Again 
Aryaman has been stated to be the two VttarapMlgunia or their 
Priding deity in the same two works (Arcaj. si. 9, 14, 25 ; 
Yaj. 10, 18, 32) as well as in Pitamaha-siddhanta and Vrhad- 
vasi^tha-siddhanta (8. 18). 

* 1 . definite is said regarding the physical nature of 

the deity by the oriental scholars, except that he is regarded 

as the creator in general. 

Prom the study of Dhatr we find that, whereas he developed 
mto a pe-emment deity during the Vedic period, he merged 
into obhvion m the Brahmanic times. Considering the V^c 
age, we find in the Eigveda that he has been regarded as a creator 
of the world and invoked to support the earthly beings mainlv 
^ J ^-ring them progeny. In the Yajurvedas, his 

held of gift has been further extended as a sustainer by food and 

^ tte Atharvaveda, 
we find him invoked for all sorts of gifts, in fact for all sorts of 
well-bei^ and prosperity not only for the living but also for 
the s^ of the deceased. Thus he has been regarded as a 
rapj^rter and sustainer of the world and earthly beings. In 
the B rahman^, he has almost lost his significance as a distinct 
linage All the various deities have been qualified as dhata 
(or supporters of the world). 

the above considerations I am led to the belief that, 
«^y comdered as a creator and then as a supporter of the 

ADI 1^’ ®“ gotten as such ; and, as we 

■hwl see, Prajapati came mto pre-eminence in his place. 
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I shall now try to explain why he was identified with the 
nak§atra Uttaraphdlguni (in the singular) and why Aryaman 
later on replaced him and became the presiding deity of the 
same naksatra now mentioned as Uttarapkdlgunau (in the 
dual). 

Taking at least some of the characteristics of the deity 
that we find in the Vedas, we may perhaps consider the period 
of his benevolent works as related to the end of the spring 
(or beginning of the summer) and at the time of summer solstice, 
during which period the brilliant star jS Leonis seemed to rise 
regularly in the early morning. It is for this reason that the 
star was identified with the deity. As the deity failed to be 
recognised later on, the lordship or identity was transferred 
to another deity, Aryaman. 

We may also set forth an explanation why the same 
naksatra is used in the singular and dual in two places. 

The asterism Uttaraphalguni is made to consist of two 
stars, the brilliant ^ Leonis, placed near the ecliptic, and 93 
Leonis, a less brilliant star and placed further north at a 
distance from the ecliptic. It seems to me that at the period 
when the asterisms were first recognised the lower star jS Leonis 
placed close to the ecliptic was alone taken to represent the 
asterism, as the other was at a great distance from the equator. 
Later, when the equator, owing to the precessionof the equinoxes, 
came closer to the asterism, the upper star, now compara¬ 
tively nearer to the equator, was also taken into account and 
now the asterism was made to comprise the two stars. Although 
all the astronomical works recognise the above two stars in the 
asterism, one of them (Jyoti^asara) recognises only a single 
one, thus adhering to the old idea. 

In this connection we may briefly discuss the deity Vidhatr. 
The name of this deity occurs twice in the Rigveda (VI. 50. 12 ; 
IX. 81. 5) as a distinct personality, where he has been invoked 
along with several other deities. In tw'o other places (X. 
82. 2, 3) Vi^vakarman has been designated as vidhdtd or disposer 
(of the w'orld). In the White Yajurveda the term is found 
twice as an attribute of Vi^vakarman (17, 26-7) and once of 
Agni (32, 10). In the Atharvaveda the name occurs thrice 
as a distinct deity and he has been invoked for various purposes 
(III. 10. 10 ; V, i 9 ; XIX, 37. 4). Vidhatr as a distinct deity 
does not appear in the Brahmanas, although in one place (Gop. 
Br. Utt. 1. 10) the moon has been called dMtd and yidkdid. 
Hence we may conclude that Vidhatr also fell into disregard 
as a distinct deity in the Brahmanic times. Evidently he took 
a less prominent part than Dhatr. 

3. Piiurah, The term has been used in the Rigveda more 
than fifty times to mean forefathers or ancestors. Again the 
words pitardin and pifarain are found to occur some fifteen times 
for the heaven and earth. Lastly, we have one complete hymn 
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(X 15) and some ten or more passages in which are invoked 
deities collectively known by the above name (pitarah) 

We hnd a number of characteristics of the deities in the 
Kigveda and that some of them are repeated in the other Vedas 
qualified-as high or highly-placed (parasa), 
m^dle or belonging to the middle region (madhyama) and 
low or belonging to the lower region (avara) (X. 15. 1) • thev 
have also been said to be foremost (e_astern) (purvasa or purva) 

’ uppermost (upardsa), as remaining on the 
earth, in the dust (atmosphere) and in the heaven (viksu) (X. 

/ ■ reside near the ruddy one 

(X. lo. 7) with the Devas (X. 15. 9), remain satisfied 
heaven (X. 15. 14), and ride on the same 

WH been re- 

S iSt present in the sacrifice 

have once offered the 
Soma libation (Somyasah) and to be fond of Soma (X 15 1 

o, S). Some of them are stated to have been fire-burned and 
others not so (X. 15. 14). They have been regarded as self 
minous (svarat) (X. lo. 14) and as pervaded with fire (X. 
O. 11 ). Iney haye been said to be propitious, composers of 
15 ^ 0 ^'* Performers of sacrifice (X. 

IToiTTroo^rv if coMection we get several names, viz. 

m ^bLifVv Abharvas (X. 14. 

H '^“i?t>bas (X. 15. 8), evidently the 

as the the respective famiHes regLded 

ff, have been requested to sit on the 

^th of the place of the sacrificial fire (X. 15. 6) and have 
^,^PP“®f 15. 4), protection (X. 15. 4, 5) 

defers £ the offended by 

aeiOCTS (m the sacnficial ceremonies) (X. 15. 6). ^ 

and many times been referred to in the White 

and Black Yajiiryedas, both m original passages and in hymns 

borrowed from the Rigveda. In the mite YajurvedS^v 
W been caUed the ‘ heavenly folk ’ (3. 55) and arl said to hve 
^ been invoked as heroes 

ZV m lidT""’ ^ good. Srave 

wi bin ! f •" bbe othef work they 

have been eulogised many times in connection with various 

-lu to guard Agni Tthe 

th. Ktr. ,i. i. 3. 

seem to be opposed to the gods. ^ ^ 

yeda^Mr^f invoked many times in the Atharva- 

the' arrows of the s^u^Ln^^rteMIiry^^^^^ ^SIT* 
been called thei overlord (V^ 25 14 XI^II 2 I) Tlev 
have been invoked in marriage cerem^mes fm protecting hi 
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bridegroom and bride and for progeny (XIV. 2, 73). They 
bave been praised several times in connection with funeral 
ceremonies: Thus, they have been requested to come on the 
south (XVIII. 1, 42) ; the deceased person has been said to 
get a place among the Pitrs (XVIII. 2, 25; XVIIL 4, 64; etc.). 
We hear of Pitrs that sit on the earth, in the atmosphere, and 
in the sky (XVIII. 4. 78-80). x4gam, we have a passage where 
the lowest heaven is called watery, the mid-heaven starry, and 
the fore-heaven, third one, the abode of the Pitrs (XVIII. 

2, 48). 

We have numerous references to the Pitrs in the Brahmanas. 
They have been regarded as gods (Kaus. Br. 5. 6 ; Clop. Br. 
1.24). They are invisible to man (Sat. Br. 2.4. 2. 21; etc.). They 
reside in the south (Taitt. Br. 1-6. 8. 5; Sad. Br. 3. 1; etc.), in 
an intermediate quarter (Sat. Br. L 8. 1. 4; 2. 6. 1. 10, 11; 
etc.) and in the third sky (Tandya Br. 9. 8. 5; Taitt. Br. 1. 3. 
10. 5 ; 1.' 6. 8. 7). Their home, the pitrloka, is placed below 
(adha) (Sat. Br. 14. 6. 1. 10) and its gate is situated on the 
south-east corner (Sat. Br. 13. 8. 1. 5). Three grades of Pitrs 
have been recognised: Somavanta (connected with Soma), 
VarhisadaJi (seated on Kusa grass), Siiid AgnisvdUa (pervaded 
with &e)' (^at. Br. 5. 5. 4. 28 ; ,14. 1. 3. 24). 'Soma, again, has 
been called the lord of Pitrs (Sat. Br. 3. 2. 3. H). The Pitrs 
have been regarded as the subjects of Yama (Sat. Br. 13. 4. 

3. 6; 'etc.). The world of the herbs belongs to the Pitrs (Sat. Br. 
13. 8. 1. 20). Again Magha (one of the lunar asterisms) has 
been said to belong to them (Taitt. Br. 1. 5. 1. 2 ; 3. 1. 1. 6). 

As just mentioned, we find that the naksatra Magha has 
been called Pitr in Vrhatvasistha-siddhanta (8. 21), Soma- 
siddhanta (4. 6. 34), and Surya-siddhanta (8. 18); again, the 
Pitrs are_regarded as the lords of Magha in Yajusajyotisa (si. 
32) and Arcajyotisa (si. 25). 

There is not the least doubt that the Pitrs or Fathers re¬ 
present the dead ancestors or their departed souls dwelling in 
the heaven. 

The Pitrs are characterised by their intimate connection 
with Yama, who is their overlord and of whom they are subjects. 
Their place has been assigned to the south. Lastly, they are 
connected with the asterism Magha. We shall now see how 
we can reconcile these statements. We find in Visnupurana 
(II. Ch. 8) that in ancient times the sun’s northward shifting 
(uttardyana) used to begin in the sign Capricorn and end in 
the sign (iemini and that his southward movement [dahsindyaTm) 
used to begin from the sign Cancer to end in the si^ 
Sagittarius. Thus we know that the summer solstice was 
placed at the end of Gemini or nearabout and the winter solstice 
at the end of Sagittarius. We are again told that the path 
of the Pitrs is known as Mrgavlthi, which comprises the asterisms 
Sravana, Satabhisa, and Purvabhadrapada. Sravana forms 
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the nud^e pOTtion of the sign Capricorn. Satabhisa and 
PMvabhadrapada form the next sign A?uarius 
6 ® asterism DhaSthS which 

t Srayana and Satabhi?a is missing here. We 

ounted at the tune owing to its smallness in size. In any case 

TbeT^ to begS^^th 

Af , solstice and end in the vernal equinox. This part 

culSlv^rf’eS^T® death-rate, pLi- 

cularly of elderly persons, is highest at this time. As Yama 

IS the god of death, it is easy to understand why he has been 
regarded as the lord of the Pitrs and the Pitrs al Ms Sjects 
Their abode in the south is easily explained when we note^ that 
e winter solstice is the southernmost point of the ecHptic 
with reference to the celestial equator. As regards their 
nection with Magha, one cannot definitely say how the idea 

r the Tn used to 

tlie Winter solstice, placed at the end of the sign Sagit- 
f begumng of Capricornus, the asterism Mafha 

^d to appear m the heaven at night. This is w™v at mav 
be suggested) the Pitrs were made the lords of the ^asterism 
of which, viz. Eegulus, is the largest and 

the wMte?^ 9 ,^«+- beaven. One cannot consider that 

thin TT ®®^®tice was placed near the asterism Magha since 

‘F* “e in j” str 

derty about seventy times or so ; elsewhere it has been used for 
une or wealth, or used as qualifying Fire, the Sun or Pusan 
having the significance of distributof (of ^eahhr In many 
passages we cannot be sure whether we are dealMg wiXthe 
word used in the above sense. In spite of +he 
fact that he has been invoked so many times w S dfducn 

If 3' ra*2 i w t n' «' Sid 

(X i S Slf w!. r "*?■??'’ “<5«>onM «!, other deifes 

hi'eSer S' »' (“■ «■ M)- I>»™ » 

vaveda," S^iri^gT Th^dt? 'ZZ^lnTiLt 
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remaining places the term is used in the sense of fortnnej splen¬ 
dour, enjoyment and perhaps in two passages (I. 14, 1,' 4) for 
the female external organ of generation. The deity has been 
eulogized in the mantras for marriage ceremonies (XIV. 1. 20, 
50, etc.) with several other deities and for increase in progeny 
(XIV. 2. 13). He is formidable (III. 16. 2) and remains in the 

night watch (VI. 2L 2). He is asked to deepen the ploughing 

(ni. 12.4). F 6 6 

Yaska, in his Nirukta (12.13), regards him as the presiding 
deity of the forenoon. 

Bhaga is regarded as the presiding deity of the asterism 
Purvaphalgnni (consisting of two stars, B and B Leonis) in 
Yajusajyotisa (sL 18, 32), Arcajyotisa (si. 14, 25), Pitamaha- 
siddhanta, and Vrhatvasistha-siddhanta. 

Oriental scholars regard Bhaga ' as a god in general ’ 
of the Indo-Enropean period, as the word occurs in the Avesta 
as bcLgka, signifying ‘ god ’ and also in old Church Slavonic as 
bogu, having the same significance. The term ‘ cannot have 
attained a more specialized sense than ' bountiful god ’ if indeed 
it meant more than merely ‘bountiful giver’ (MacdonelFs 
Vedic Mythology, p. 45). 

I am inclined to believe that the deity gained a specialisa¬ 
tion in the Vedic times. The significance of the word bhaga 
as fortune of wealth, and the eulogies of the deity in connection 
with the deepening of ploughing and, lastly, his connection with 
the asterism Purvaphalguni, either as the asterism itself or as 
its presiding deity, lead one to the same view. The fortune 
or wealth of the sages in the Vedic times principally consisted 
of crops of barley (perhaps wheat as well), which grow only 
in the high lands of the Punjab and United Provinces in the 
cold weather. When the vernal equinoctial point was passing 
through the end of the sign Taurus or beginning of Gemini, 
the asterism Uttaraphalguni used to rise at the end of night 
towards the dawn during spring when the crops used to ripen. 
Hence if we take the asterism to represent the deity either by 
itself or as its presiding lord, we have a distinct deity in Bhaga 
on whom used to depend the fortune of the sages according as 
they had a good crop or not. This, being the best and suitable 
period of the year, free from heat, cold and rain and with plenty 
of provisions, used to be selected for marriage ceremonies. 
The few characteristics of the deity that we know can be well 
accounted for if we accept this view. 

5. Yama, The word occurs some fifty times in the 
Rigveda. It is used in the significance of ‘ restrainer or con¬ 
troller ’ in some seven passages occurring in the first (I. 66. 4 ; 
I. 73. 10), second (II. 5. 1), third (III. 27. 3), fifth (V. 61. 2), 
seventh (? VII. 33. 9), and eighth mandala (Vtll. 24. 22): 
in one place (X. 8. 4) the term Yamayoh is used for a pair. 
Elsewhere the term indicates the deity under consideration. 
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been the first to ride on it (I. 163. 2). The sacrificial horse is 
said to represent Yama, Aditya, and Trita (I. 163. 3). 

Lastly, in the dialogue between Yama and Yami (X. 10), 
they call themselves children of Gandharva and the water 
nymph. Yami wanted to have sexual union with Yama. her 
twin brother, but Yama rejected the proposal. 

Yama’s name is found in some tw^enty-five places or more 
in the White Yajurveda. No further information is found here. 
He has given a place on the south for the comers (that is, the 
fathers) to rest in (12. 45). Yama remains in the highest heaven 
along with Yami (12. 63). 

Yama has many times been invoked in the Atharvaveda. 
What we have already seen in the Higveda is more or less re¬ 
peated here. Yama is the overlord of fathers (5. 24. 14) ; he 
makes seats for the fathers (18. 3. 52). He is the master of 
bipeds and quadrupeds (6. 28. 3). He is provided with arrow's 
(12. 3. 56). He was the first of mortals, who died and went to 
that world (18. 3. 13). Death is his messenger (18. 2. 27). He 
is the father of sleep (6. 46. 1); sleep is the agent of Yama 
(6. 46. 2 ; 16. 5. 1) and is the instrument of Yama (19. 57. 3). 
In a funeral verse (18. 3. 66), we are told of an eagle in the 
firmament, golden winged messenger of Varuna, busy bird in 
the lair of Yama. 

There are some references to Yama in the Brahmanic 
literature. The southern quarter belongs to Yama (Sat. Br. 
14. 6, 9, 22). Anuradha, the first, and Apabharani, the highest, 
are the two asteiisms of Yama (Taitt. Br. 1, 5. 2, 7). The earth 
is Yami (6at. Br. 7. 2. 1, 10). 

According to Yajusajyotisa (si. 34) and Arcajyotisa (sL 9), 
Yama is the presiding deity of Bharani, which is named Yamala 
in Somasiddhanta (4, 6, 7). 

Yama and Yami correspond to Yima and Yimeh of the 
Indo-Iranian period. Yima, as a god, is found in the Avesta. 
He is beautiful and is the owner of a good flock (Vendidad 
II. 4). He is the son of Vivanhas (Sun), as the recorder and 
bearer of the law (Vend. II. 8). He enlarged the world of 
Ahura Mazda, made it fruitful, and obeyed him as a protector, 
nourisher, and overseer of the world (Vend. II). Yimeh is 
mentioned in the later Iranian literature (Spiegel, Eranische 
Altertumskunde, I, p. 527), as the sister of Yima, who, with 
her brother, formed the &st human couple. 

The physical nature of the deity has been fully discussed 
by oriental scholars (see Macdonell’s Vedic Mythology, p. 173). 
I shall fiirst consider the deity in his relation with the dead 
and then the twins, Yama and Yami. 

In spite of the diverse opinions of the scholars, there is no 
doubt that Yama is intimately connected with the dead and 
that people reach his kingdom only by death. Let us see what 
led to the idea of the god of the departed. Although death is 
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a natural phenomenon in the liYing world, still the loss of people, 
sometimes in numbers, as in an epidemic, was keenly felt. 
Further the death of elderly people was regarded as a heavy 
loss to the community. Under these circumstances they 
were obliged to look for some preventive measures and were 
thereby led to think of some supernatural (divine) power as 
an agent in the causation of death, an obeisance to whom might 
give^ some relief. This ultimately led to the conception of a 
presiding god of death. Such an idea is well revealed in the 
passages of the Vedas. The idea was also current that Yama 
was the first mortal who died and went to heaven. We know 
that the greatest number of deaths, specially of elderty people, 
occur in the winter and to a less extent in the autumn. These 
two seasons in the north-west region of India more or less corres¬ 
pond to that part of the year which is included between the 
autumnal equinox and vernal equinox through the winter 
solstice. We have seen above (in the Taitt. Br.) that Anuradha 
and Bharani are the two asterisms of Yama. Anuradha is 
called the first and Bharam is called the highest (uttama); 
^ey are placed at a distance of about 190° from each other' 
This evidently indicates that the influence of Yama on death 
was particularly manflested m that part'of the year which was 
placed between the risings (in the early morning) of the two as¬ 
terisms. The origin of this idea will be understood, if we think 
of a time when the autumn equinox was near Anuradha and the 
vernal equinox near Bharani. Again, as this half of the ecHptic 
fails to the south of the celestial equator, the southern region 
of the heaven is assigned to Yama. Varuna’s seat near Yama’s 
IS also explained when we remember that Satabhisa, the pre- 
siding deity of which is Varuna, is placed within 90 ° of Bharani 
between it and Anuradha. Yama’s friendship with Ag ni no 
doubt refers to the agency of the latter in burning the body 
before me dead can go to Yama. The two dogs of Yama seem 
to be the two stars of Mpla (Viortau) (which we have already 
msous^). The pigeon of Yama, however, can only doubt- 
tuily be identified with the constellation Columba, as ‘ it 
IS supposed to have received its name as early as the 16 th 
century (Whyte’s ComteUatima and their History, p. 242 ). 
It IS, hc^ever, possible that it was recognised in the Vedic 
times. Yama^ horse, again, may be the constellation figure 
of Pepsus. The streams in the neighbourhood of his abode 
and the plentiful supply of water in the places that he assigns 
to the dead arc indications of scarcity of water elsewhere^ 
th^ are referable to the portion of the milky way in the «i gnn 
of Taurus and Gemini. The eagle of Vanina, his golden-winged 
mess^ger, seems to be the constellation figure of Aquila 
^ Yama Ya^ ^ traceable to the Indo-Iranian'period 
as Yima and Yimeh The name of Yima is found in the Avesta 
where we come to know somethii^ about him. Yimeh is not 
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mentioned there and seems to appear at a later period. Compar¬ 
ing the attributes of Yama as the god of the dead in the Vedas 
with those of Yima of the Avesta we are inclined to believe 
that they are separate deities or, at least that the conception 
regarding their physical nature was different, in spite of the fact 
that both are regarded as the sons of the sun. It is highly 
probable that Yima is different from Yama, and Yima and 
Yimeh came down to the Vedic period as Yama and Yarn!. 
The myth that Yima and Yimeh were the first Iving couple 
was probably consistent with the prevalent custom of the 
Indo-Iranian people of marriage between the brother and sister; 
as the custom changed in later times, the Vedic sages considered 
such pairing objectionable and hence the refusal of Yama to 
Yami’s proposal. It is also highly probable that Yama as the 
god of the dead was a conception which originated in later 
Vedic times. The real physical basis of Yama and Yarn! has 
been sought by Max Milller in the day and night. In Satapatha 
Brahmana the earth is called Yami. Hence they may mean 


heaven and earth. 

6. Eudra and Rudras. The names of Rudra and Rudras 
occur some hundred times in the Rigveda, excluding those 
passages where the Maruts have been addressed as Rudra’s 
sons. The terms, however, have been used in three senses: 
First, the term in the singular has been made to qualify certain 
deities. Secondly, we have a deity by the same name. Thirdly, 
the term in the plural indicates a group of deities under the 
name of Rudras. The term has been used to qualify Agni 
(I. 27. 10; II. 1. 6; V. 3. 3 ; etc.), Asvins (I. 158. 1; II. 1. 6 ; 
VIII. 26; 5; etc.), Soma (IX. 73.7) and Mitravaruna (V. 70. 2), 
probably signifying redness, lustre or fearfulness. Further 
we have mention of a red cloud (VIII. 63. 12). Asvins have 
also been addressed as rudravartman (I. 3. 3; VIII. 22. 1^) 

having a bright path (referring perhaps to the morning light). 

Rudra, as a deity, has been invoked with others in several 
places (V. 41. 2 ; V. 51. 13 ; VI. 62. 8 ; X. 93. 4; etc^. He has 
also been addressed as the father of Maruts (I. 33.1), Tryambalm 
(VII. 69. 12), Varaha (I. 11. 4, 5), and Vr^abha (H. 33. 4, 7, 8, 
13) Rudra possesses numerous characteristics. He uves m 
the heaven (I. 114. 5 ; II. 33. 15). He is ^riMant (L 114. 4 5; 
V. 42. 11; etc.), glittering like gold (1.43.5), and bright like the 
sun (i 43. 2). He is of a whitish colour (II. 33. 8) and is al^ 
reddish-brown (II. 33. 5, 8, 9; etc.). He is multiform (II 
33. 9, 10). He is bent to one side.(I. 114. 4). He is youthful 
(H. 33. 11) and strongly built (IL 33. 9); there is none stonger 
than Rudra (IL. 33. 10); he is strong-armed (H 33. 3) and 
is caUed aaura (1. 122. 1 ; V. 42. 11) 

unusual strength ; he is called the boldest of the bold (H*. 

3). He has a well-formed nose (II. 33. 5) and has braid^ 
hair (I. 114. 1, 5). He has got brilliant gold on Ms body (H. 
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33 9) and has a necklace {II. 33. 10). He holds a strong bow 
m his hand (II 33. 10, 14; VII. 43. 1) and is a sharp frcher 
(vu. ib. 1). He remains seated on the chariot (II 33 H) 
He has an army (II. 33. 11). He is the lord of the world (II.' 

physicians (II. 33. 4) 
46. 3) ; he holds healing drugs 
(U. 43. 7) ; he has been prayed to for the cure of diseases (I 
43. 4) particularly cholera {visuct) (II. 33. 2) and for a hfe 
extending over a hundred winters (II. 33. 2). Rudra is said 
to pour down rain from the firmament with the help of the Maruts 
(A. 9w. 9). We are also informed of his disposition. He is 
hot-tempered (II. 33. 9, 11 ; X. 126. 5), dreadful like a beast 
.(11. 33. 11), and destructive in nature (II. 33. 11). His harmful 
disposition is clearly shown in the way he is invoked (VII. 
46. 4) to do no harm to the children and elderly sons (VII 

^ 2). not to be ofiended 

with the people (II 33. 4, 5 ; VII. 46. 4 ; etc.), to hold back his 
weapon and evd will from the people (II. 33.14), and to slacken 
the chord of the bow (II. 33. 14). He is also invoked not to 
deprive one of the sight of the sun (II. 33. 1) and to protect 
one from Ru^a s thunder which travels from the firmament 
to me earth (V. ol. 13). 

Vagdevi, are found connected 
with Ru*a. The first one is brilliant and provides all the 
worlds -mth hght (I. 136. 1); he holds the fire, water, heaven, 
a,nd earth ; he visits the wandering places of the apsaras, gan- 
dharvas, and deer (I. 136. 6). WTien Kesin drank water in the 
(same) pot with Ri^ra Vayu agitated it (water) and broke 
down the mflexible (X. 136. 7). Vagdevi is said to help Rudra 
in stretching ms bow when the latter makes ready to kiU the 
enemy ; she fights for the people (X. 125. 6). She travels with 
the Rudras and \'asiis (X. 125. 1). 

Lastly, we have a ^oup. of deities collectively called Rudras. 

1 hey have been mentioned several times with Indra fll 32 

2, 3), Agni a. 58. 3 i VHI. 103. 14 : X. 32. 5), and with RuiRa 
himself as the chmf of the Rudras (X. 64. 8) and invoked to be 

V ° associated 

ivith the \ asus (I. 4o. 1 : II. 31. 1 ; X. 66. 4, 12 ■ etc ) Aditi 
IS theu mother (VIII. 101. 15). ' ' 

. Invoked or otherwise mentioned some fifty times 

in \ a^^neyi Samhita. Most of the attributes of Rudra that 
we find here are undoubtedly derived from the Rigveda. He 
has also been addressed as Tryambaka (3. 58, 60) and Pasunati 

57^'^ f vlf is his sister^(3. 

07). Kiidra used to be invoked at dawn (34. 34 ; 38 16) Hici 

(l^^A oTtt hundred-eyed 

hJ‘i« 2 8 5 16. 29); he is golden-armed. 

bowed 11® i® hundred- 

bowed (16. 29) and again holds a shaft in his hand (16. 1). He 
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is a mountain-dweller (16. 2, 3, 4). He is a divine physician 
(16.5) and is the lord of plants (16. 19) ; Ms is the healing medicine 
(3. 59). He is the leader of hosts and lord of regions (16. 
17). He is a husband-finder (3. 60). Herdsmen and girls 
carrymg water have looked at him (16. 7). In addition, we 
have Isana (39. 8),,]S[ilagriba (16. 28), Pasupati (16. 28 ; 39. 8), 
Mahadeva (39. 8), Sarva (16. 28 ; 39. 8), and Sitikantha (16. 28). 
Homage is given to them individually. Lastly, we have Rudras, 
Bhavas, and Sarvas. Rudras have traits similar to those of 
Rudra (16. 58--66). They are said to maintain their stations 
in the regions and surround- Rudra (16. 6). They are lords 
of assemblies and masters of horses (16. 24), lords of troops and 
sharpshooters (16. 25) and overlords of the southern region 
(15. 11). Their throats are white and necks are blue (16. 56). 
They remain in the sky (16. 56) and again are innumerable on 
the surface of the earth (16. 54). They are bright (15. ii). 
They are connected with summer (21. 24),and with rain (33. 
50). Bhavas (16. 55) live in the air and Sarvas (16. 57) live 
beneath the earth. 

Rudra is mentioned several times in Taittiriya Samhita. 
He has a dart (1. 1. 1). He guides in the path of Mitra (1. 2. 4). 
We have mention of Pasupati (1. 4. 36 ; 4. 5. 5), Bhava (1. 4. 
36 ; 4. 5. 5), and Sarva (1. 4. 36 ; 4. 5. 5). Rudras are also 
invoked with Vasus and Adityas (1. 11,. 13). They remain on 
the earth (4. 5. 11). Bhavas live in the air (4. 5. 11). Sarvas 
with black neck and white throat, wander below the earth 
(4. 5. 11). 

Coming to the Atharvaveda, we find that many traits of 
Rudra and others as depicted in the Rigveda are repeated 
here. Rudra has been invoked many times alone, with the 
Rudras (19. 10. 6), with Pasupati, Bhava, and .Sarva (12. 8. 9). 
He is thousand-eyed (11. 2. 3), blue-locked (11.2.7) and immortal 
(11. 2. 3):‘ We are informed of Ms dark crests (2. 27. 6), Ms*' 
breath, noise, and.pangs (11. 2. 3). He has got heaMng remedies 
(2. 27. 6) and the disease is Ms name (6. 44. 3). Takman (fever) 
and Kasika (cough) are his weapons (11. 2. 22). He has a 
golden-yellow bow (11.2.12). He has a one-shafted and hundred- 
tipped arrow (6. 57. 1). He has a cliih (11. 2. 19). * He has been 
called hundred-weaponed (11.2. 12). He is considered to be the 
lord of cows, horses, sheep, goats, and men (11. 2. 9). He has 
dogs (11. 2. 30). Rudra has been invoked as Bhava and Sarva 
(11. 2). Rudra is said to remain in the fire, within the waters, 
in the herbs and trees, and is said to have shaped ail living 
beings (7. 92. 1). Yaksa within the waters belongs to Rudra 
and the waters of the heaven increase their flow for him (11. 2. 
24). Rudra marks the fall of Kesin’s chariot (12. 2.18). Is§ana, 
Ugradeva, Pasupati, Bhava, Mahadeva, and Sarva are not only 
invoked, but have been given a more prominent place than 
in the other Vedas. All of them are archers. Assigning a 
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fixed quarter to Rudra (15. o. 10), Ugra is regarded as the lord 
of the northern quarter (15. 5. 8), Pasupati of the western 
quarter (15. 5. 6, 7), Bhava of the eastern quarter (15. 5. 1), 
Mahadeva of the southern qiiarter (15. 5. 7), and Sarva of the 
upward quarter (15. 5. 7). Isana is regarded as the lord of all 
the quarters (15. 5. 15). Pasupati is regarded as the lord of 
bipeds and quadrupeds (2. 24. 1 ; 12. 8. 9), but the term seems 
also to be used for qualifying Bhava (11. 2, 28) and Rudra 
(11. 2. 5). Bhava has been invoked with Rudra (3. 16. 1 ; 
IL 2. 14), with Ugra and Sarva (15. 5. 9), and with Soma and 
Isana (15. 5. 3). Bhava has been invoked with Sarva to pre¬ 
vent epidemics (Ih. 2. 2). Mahadeva has been invoked with all 
the other deities except Rudra (5. 21. 11).. Sarva has been 
called spotted-armed (8. 8. 17). Rudras have also been invoked 
in the present work. They have once been addressed with 
Rudra (19. 10. 6). They are sky-reaching (5. 3. 10), of keen 
brightness (19. 9. 10). They are twice associated with Vasus 
(8. 8. 12 ; 10. 7. 22) and four times with the Vasus and Aditvas 
(10. 7. 22; 12. 2. 6 ; 19. 9. 11 ; 19. 11. 4). ^ 

Turning to the Brahmanic literature, Agni (fire) is said 
to have nine forms: Asani, Isana, Ugra, Kumara, Pasupati, 
Bhava, Mahadeva, Rudra, and Sarva (Sat. Br. 6. 1. 3.18). A^ani 
is regarded as hghteniM (gat. Br. 6. 1. 3. 14). liana is con¬ 
sidered as, an Aditya (Sat. Br. 6. 1. 3. 17). He dwells in the 
south (Jaim. Uttar. 3. 21. 2). He divides into ten, he is the 
rays of the sun which, becoming life, reside in all living beings 
(Jaim. Utt. 1. 29. 3, 4). The herbs and trees belong to Ugra 
(Ka^. 6. 5). Kumara, according to Amarakosa is Rudra's or 
Agni’s. son. He was bom in the sambaisara (gat. Br, 6. 1. 3. 
8-10):- Sambaisara is Kumara (Sat. Br. 11. 1, 6. 5; 11. 1. 6. 3). 
The herbs belong to Pasupati, from whom the animals get 
their medicine (Sat. Br. 6. 1. 3. ,12). Vayu is from Pasupati 
(Kam. 6, 4). Bhava is external (Sat. Br. 1. 7. 3. 8). The cloud 
IS Bhava, all those exist from the cloud (5at. Br. 6. 1. 3. 15) 
Water arises from Bhava (Kaus. 6. 2). Agni is Rudra (Sat! 

5. 3.1. 10; Tan#a Br. 12. 4. 24: etc.). The Moon is Rudra 
V' fulfilier of, desire (Kaus. 3., 4. 6; Sat. Br. 

13. 3. 4; etc.), lord of beasts (Sat. Br. 1. 7* 3. 8 ; etc.), awful 
^au§. 16.7), and is provided with a dart (Sula) (Sadb. Br. 5. 11). 
We have mention of his arm (the nak§atra Ardra,* according to 
Sayana) (Taitt. Hr. 1. 5. 1. 1). Rudra arose 'from a weeping 
(ra^^?) one (Sat. Br. 6. 1. 3. 10), Mrgavyadha (the star 
Brnm) IS Rudra (Altar. Br. 3. 33). Rudra is the lord,of the 
northern (upj^r) region (Sat. Br. 2. 2. 7; etc.). Rudra is said 

kiU^^ the ^ cow (TandyaHr. 6. 9. 7); again the cow 
IS caU^ rauto ^itt. Br. 2. 2. 5. 2). Ambika is Rudra^s sister 
2- 9; Maitr. Sam. 1. 10. 20); she is ‘autumn’ 
(iMtt. ±>r. 1. 6. 10). Again ‘autumn is caUed the place of 
(ongm of) Rudra (Maitr. Sam. 1. 10. 20). Ambl is the wife 
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of Bhava, Tryambakas are from her (Mait. Sam. 1 10 20) 

Sarva remains in the south (Sat. Br. 1. 7. 3. 8).* Lastly, we 
have the Rudra. They are from the southern direction (Ait. 
Br. 8. 14). They are invoked by the summer (Tait. Br. 2. 6* 
19. 1). They are inaugurated in the_midday, while the Vasus 
are celebrated in the morning and Adityas^ in the third part 
of the day (Sat. Br. 14. 1. 1. 15; Taitt. BV. L 5. 11. 3). T^ir 
number is fifteen (Taitt. Br. 2. 6. 19. 1) or eleven (Taitt. Br. 
1. 5. 11. 3). The eleven Rudras are thus enumerated in Maha- 
bharata (I. 66. 2-3): Mr^gavyadha, Sarpa, Nirrti, Aja Ekapat, 
Ahirbudhnya, Pinakin, Isvara, Kapall, Sthanu, Bhaga, and 
Rudra. 

In the old astronomical works w^e find that most of deities 
in (Question are the_ presiding gods of the various asterisms. 
Rudra is the lord of Ardra (Yaju^ajyoti^a sl. 10, 32 ; Arcajyoti^a 
sL 9, 25 : Somasiddhanta 4, 6, 9). J^Irgavyadha is the star 
Sirius, Sarpa is the asterism Aslesha or its presiding deity (Y. 
si. 10, 32, A. si. 9, 25; Pitamaha-siddhanta; Yrddhavasistha- 
siddhanta 8, 20). Nirrti is the lord of'Mula (Y*. si 33; A. sL 
26), Aja Ekapat is the lord of Purvabhadrapada (Y. si. 10, 
34 : A. si. 9, 27). Ahirbudhnya is the lord of Uttarabhadra- 
pada (Y. si. 18, 34; A. si. 14, 27; etc.). Bhaga is the lord 
of Purvap^haiguni (Y. si. 18, 32 ; A. 14, 25 ; etc.). 

In Nighantu (5. 4, 3), the term Rudra is made to signify 
‘ one who cries, makes a noise or gives rise to a downpour (of 
rain) ; one who makes (the enemies) cry. A passage (quoted 
from Haridrava, a recension ,of Maitrayan! Samhita) means 
that Rudra repented and shed tears after having pierced the 
father Prajapati with an arrow. If the term is made to deiive 
from the root rud to be ruddy, it may mean the ‘ red one ’ 
(Pischel) (cf. the ancient Iranian word rmidita, reddish). 

According to oriental scholars, Rudra is a stomt-god or 
tempest-god. His mischievous side is attributed to the 
destructive agency of light. From his name he is connected ■ 
'with .thunder (one w^ho makes noise). The suggestion (Mac- 
donell’s Vedic Mythology, p. -77) that ‘ his beneficent and 
healing powers would be based partly on the fertilising and 
purifying action of the thunderstorm and partly on the indirect 
action of sparing those whom he might slay ’ does not appeal 
to me. ^ 

Some of the traits of Rudra, namely, his pouring down of. 
rain from the firmament with the help ^ of the Maruts and Ms 
connection with the thunder, no doubt connect him with storms 
and rains wdiich characterise the summer monsoon, generally 
starting sometime after tlie summer solstice. The attribute 
of Rudra as a phy.sician with his healing herbs (used as drugs) 
and the obeisance to him for the prevention or cure of diseases, 
particularly of ciiildren and young men, bring him into close 
connection with the autumn (after the rains have started and 
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have continued for someMme). This is further confirmed in 
Maitrayani Samhita, where Eudra is said to have his birth in 
the autumn. Last of all, the characteristic peculiar to him 
and a few others (who are with one exception, nothing but his 
wunterparts) is that he is an archer. This, with the note that 
Eu^a lives in the heaven; leads us to the idea that Eudra is 
Mthmg but the sign Sagittarius which used to appear in the 
Heaven at dawn in the autumn when the observations were 
/ his .4naeMi Calendars and Constellations 

(pp. 151 161) advanced this view. He also proved that the 
traEs and deeds of Greek god Kiran are exactly similar to those 
of Eudra and m his myth we are told that he had his place in 
the sign Sa^ttanus after his death. He was thus made the 
presiding god of all the physical phenomena of the time We 
can easily e^lain the various attributes of Eudra if we accept 
tms view. His brightness and golden ornaments are attribut¬ 
able to the bright stars in the constellation and the milky wav 
passmg through its upper part. His strength and youthfulness 
have been taken from the distressing effect of the thunder¬ 
storm, which was taken to be one of his deeds. The peculiar 
configura,tion of the constellation, half-man and half-goat 
perhaps led to his attribute as ‘ multiform ’. His hot.temper, 
dre^uhiess and destructiveness are all accountable to the storms 
which are due to him. Eudra’s hundred or thousand eyes and his 
hundred bows Me the parabolic expressions of his bodily features 
and weapon. We do not know whether the herdsmen and girls 
^ymg water actuaUy refer to mortal beings frightened from 
the ^vent of storms, or to Cepheus (the constellation figure 
of which represents a herdsman with his fiock of sheep) and 
Aqumus (representing a nmn holding a bucket on his shoulder) 

Sagittarius. His attribute 
as a husband-finder led to the practice of giving by young girls 
of offermgs to Siva for a good husband^ The JriS of^e. 
idea 18 j^rhaps to be sought in the activity of strong hardy 
m reining people during the distressing stormrS 
ST™ the attention of girls to seek husbands amongst them. 

distr^ and mortality amongst goats, sheep, cattle, 
wffiW thoi^ht to be caused by Eudra and to be pre- 

perhaps led to the idea of 

Tryambaka meaning three- 
tLt Plunket in a very ingenious way : he holds 

u^ to nse m the sign Sagittarius at about 4000 B.C. when 
the Mtumnal equinox was in this sign. 

be inv(*^Tn Radra alone is found to 

associated in th a number of other deities are closely 

CdTnL - *te Yajurvedas to the Atharvaveda where they 
hold a promment place equally to Eudra. They are aU arched 
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and different directions are assigned to them round a fixed 
quarter of Rudra. They have been addressed in various com¬ 
binations and many times with Rudra himself. In the Brah- 
manas they are regarded as forms of Agni. As we know, they 
are now considered as the names of the god Siva. We may 
reasonably assign their origin to the division of the original 
large constellation Rudra into so many forms each bestowed 
with certain attributes. Their actual nature seems to have been 
forgotten in the Brahmanic period. We have sufficient evidence 
of the division of larger constellations into smaller ones in 
past times : I may just mention one, named Ophiuchus, placed 
just above Sagittarius. It has the figure of a male holding a 
snake in both hands. He was regarded as a great physician 
in Greek Mythology. The Arabs used to represent him as a 
shepherd and he was assigned a mischievous disposition 
(Whyte’s Constellations and their History, p. 199 and Smyth 
and Chamber’s Cycle of Celestial Objects, p. 495). Evidently, 
this was derived from an originally larger sign Sagittarius and 
was made a new one. 

Lastly, the Rudras were recognised as early as Rudra, 
who was considered their chief. Taking the significance of 
their name as ‘ bright one ’ or ‘ red one ’ and considering their 
general traits, we may take them to be neighbouring asterisms 
not yet definitely recognised by distinct names. This is dis¬ 
tinctly shown by the names of eleven Rudras, as enumerated 
in the later Sanskrit literature, where they are ail connected 
with the asterisms. 

In this connection we may also consider the nature of KeMn 
and Vagdevi. The characteristics of Ke^in lead us to follow 
vSayana and consider him the sun. His drinking of water 
with Rudra from the same pot refers to his arrival in the sign 
Sagittarius. The fall of his chariot indicates the southward 
passage of the sun after the autumnal equinox. Vagdev! seems 
to be the goddess who was held responsible for the sounds in 
the storm apart from the thunder. 

7. Vasus. The term Vasus occurs more than fifty times 
in the Rigveda. It seems to ^gnify food (anna) in one passage 
(VII. 1, 2) and money, fortune or prosperity in several others. 
In several places the word has been used to qualify various 
deities, as Agni, Indra, Rbhns, Maruts, Mitra, Varuna, and 
Visvadevas, evidently indicating them as ‘ givers of prosperity 
Lastly, in some thirty-six passages the term is meant for the 
deities under consideration. 

Vasus as deities have been invoked alone and with others ; 
on several occasions they have been addressed in conjunction 
with Rudras and with Rudras and Adityas. 

Vasus are themselves called Aditvas (II. 27. 11 ; VIII. 
18. 15 : VIII. 18. 17). They are brilliant (V. 41. 18), They 
have a heat-giving wheel (cakra) {II. 34. 9) and a beautiful 
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tioned in the later Sanskrit works. Thus, (i) according to 
Mahabharata (Danaparva), they are Dhara, Dhruva, Soma. 
Savitra, Anila, Anala, Pratyiisa, and Prabhasa ; (ii) according 
to Bhagavatapurana, they are Drona, Prana, Dkrnva, Arka, 
Agni, Dosa, Vastn, and, Vibhavasu ; (iii) according to Vayn- 
and Kurmapurana, they are Apa, Dhruva, Soma, Bhara, 
Anila, Anala, Pratjnisa, and Prabhasa ; lastly (iv), according 
to Amarakosa, they are Bhara, Bhrnva, Soma, Visnii, Anila, 
Anala, Pratyn^a, and Prabhasa. In these different enumera¬ 
tions, we may regard Anala identical with Agni, Arka with 
Visnu and Savitra, Drona (literally meaning a cup) with Soma 
(the moon), Dhara with Vastu, ^avasa (a shining one) with 
Vibhavasu and Prana with Apa. Dosa (evening) probably 
corresponds to Pratyusa (dawn) referring to the comparative 
darkness after surset and before^ sunrise. Thus we have Agni 
(Anala), Arka (Savitra, Visnu), Apa (Anila, Prana), Dosa and 
Pratyusa, Dhara ' (Vastu), Dhruva, Pravasa (Vibhavasu), and 
Soma (Drona) as the Vasus. 

I shall now consider what led to the idea of Vasus as deities. 
The significance of the term vasu as used in the Rigveda may 
reasonably make one think that the vasus w^ere regarded as 
givers of food, fortune, and prosperity. We also have direct 
evidence in the same work and in the Atharvaveda. Vasus’ 
cows are begged for food. They are themselves said to maintain 
good things and are regarded as the masters of the removal of 
distress. The Vasus are connected with the hot season and 
rains. They have a heat-giving wheel which we take to mean 
the sun. They served the w'ork of fire. Their cloud-splitting 
and mankilling weapon is no doubt the thunder during the 
storm and rain. Indra’s lordship and companionship of the 
Vasus point to the same thing. We know that the summer 
and rains are closely connected in northern India. The relation¬ 
ship of the Vasus, as the deities of fortune and prosperity, with 
the summer and rains can be thus accounted for: Barley 
and perhaps wheat(?), at least at a later period, which seem 
to have been the principal cereals of the people during the 
Vedic times, are the winter crops of the North-West India. 
The harvest at the end of the winter led to the storing up of the 
crop in large quantities. A large crop of the principal food¬ 
stuff really formed the fortune of the people during the rains, 
as it would give them relief at this distressing part of the year. 
It is for this reason that the Vasus were connected with this 
season. 

Now what caused the Vasus to be connected with Dhanl§- 
tha ? In Taittiriya Samhita we find the eight vasus mentioned 
with four goddesses, calied Sravistas, evidently connecting them 
with one another. As already noted, Vasus have been regarded 
as tbe asterism Dhanistha or its presiding deities. Again the 
constellation Deiphinus which is more or less coincident with 
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Dharustha formed the sky figure of benevolence in the ancient 
^tronomy of the western people (Whyte’s Constellations and 

timA can only be reconciled if we suppose that, at the 

composed from actual observations, 
Dhamstha used to rise in the early part of night during the 

har^rA ^ ease the vernal equinox luS 

KhIIa - tlie beginning of Krittika and end 

IdSf S' • characteristics of the Vasus, as being 

Adityas, their bnlhancy and their close connection with Sravistas 
are suggestive of a representation of a group of stars (consteUa- 

cf fphysical basis; but nothing can be definitely 
stated for want of further evidence. ^ 

i 110’^ try to interpret some passages. The boat of 
w- some constellation figure in Delphinus. In 

Hindu Astronomy Dhanistha is represented by a drum-like 
musical instrument caUed mrdanga^or mardala In western 
astronomy we have a dolphin as the consteUation figure of 
Mphmus. However, we find in Dolphin ‘a natural symbol 

anchor” (Brown’s PrimUive 
w I “ot improbable that 

^Sure in this consteUation. Their 
i-AfAr clouds. Their connection with fire may 

Thfhn^AT^ ?^T Souri-cow may be the red cloucL 

f m’s^ra^! ^^sus from the sun seems to be the 

• nuhfrf ™ connection with Rudra, Rudras, and Adityas 
^avFttarfm f neighbouring bodies, such as the sign 

and iStyas) coUeetions of stars (considered as Rudras 

, passages from the Atharvaveda, above referred 

refe^trt oubtfuUy be explained: The first passage may 

TaSa^ 7 production of a good crop due to the agincy of 

crops grow), Vipu (the giver of heat and light on which de- 
w^ makef^a^^ crops), and Prajapati (as the supreme being 
tW^rxl ^ provision by the profu.se growth of crops); 

ml as f ‘ ^’'0 l^cstower^ of 

mufc as fo(^ as they are of crops as provi.-iion. The ton of the 

S^oTiTe^^^'^ probably refers to the posi- 

Ibove^thA Dfianistha, which is placed at a distLce 

'x- *^® °f ffic snn. In the third passage 
refS to wFa T fnnan as the Sambatsar—the yea?) 

*0 the year, and his birth to the beginning of the'vear 

vLT*■1“™ 

the **'® names of the Vasus in 

.h. p»p.e. Th.. 
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bodies is shown by the names of the sun, moon, and probably 
Apa (Purvasadha) and Dhruva (the polar star ?). The origiii 
of the idea is perhaps to be traced to the passages in the Eigveda 
where several deities are qualified as Vasns. 

D. Deities connected with entrazodiac constellations. 

1. Pusan. The Eigvedic Beitv Pusan has been invoked 
alone in eight hymns (1. 42; VI. 53-56; 58; X. 26), with Indra 
in one (VI. 57) and with Soma in another (II. 40). He is also 
celebrated along with several other deities in general in^ some 
fifty-eight hymns or more. He has also been praised in the 
Atharvaveda. 

In Rigveda we find the mention of a few anthropomorphic 
characters of Pusan. Thus he has braided hair (VI. 55. 2; 
IX. 67. 11), and* has a beard (X. 26. 7). We have mention 
of Ms right hand by means of which he holds a goad (VI. 54. iO). 
He is besought to trample on the brand of the wicked by his 
foot (L 42. 4), He is a visible deity (VI. 56. 4). We see 
many physical attributes which point to his bodily strength. 
Thus he is an asura (V. 51. 11), strong and swift (V. 43. 9), 
vigorous (VIII. 4. 15), powerful (I. 1318. ) and resistless 
(VI. 48. 15). He is described as of irritable temper {ugra) 
{VI. 53. 4). He is bright (I. 2.3. 14; VI. 48.^ 16 ; etc.) and 
called agohya ; that is, not to be concealed His food is gruel 
(VI. 56. 1).* He wears cloth woven of woo! ;,X. 26. 6). 

We find his weapons mentioned in several hymns. Thus 
he holds a golden spear (vasi) (I. 42. 6). He holds a goad 
(or bridle) in his hand (VI. 53. 1: VL 58. 2). 

He is the best charioteer (V. 56. 2, 3). The wheel of his car 
is indestructible ; the nave of the wheel never wears off and the 
felly never becomes out of order (VI. 54. 3). He is constantly 
moving his golden wheel (VI. 56. 3). 

Pusan is closely connected with the goat. He hji^been called 
afi, that is, provided with a goat (I 2.3. 13) and (having 

a goat instead of a horse) in many places (1 138. 4; VL 55. 3, 4 ; 
IX. 67. 10; etc.), evidently with reference to his chariot being 
drawn by goats which is distinctly mentioned in a few places 
(VI. 55; IX. 26. 8); again goats are called his carriers 
(VI. 57. 3). He is the lord of glowing he- and she-goaU (X. 
26. 6). The goat is dedicated to him in the horse-sacrifice 

(1. 162. 2-4). , . o- 

In several places we are informed of the abode of Pusan. 
He is placed above the mortal world and is equal tb other 
deities in beauty and prosperity (VL 48. 19). He appears in 
the heaven-at night towards the morning (Vll. 39. 2) and goes 
away at sunrise (X. 1391. ). He knows all the direction 
{X. 17. 5). His golden boats float on the heavenly ocean and 
he acts as a messenger of the sun (VI. 58. 3), 
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called the lo^er of his sister (the morn- 

+i!^ night (VI. 55. 6) and again 

the husband of the heaven and earth which remain 'together 

Pusan has been endowed with several functions. First 

VT gnardian of roads (VI. 49. 8 • 

Vi. od. 1) He IS implored to remove all sorts of danger from’ 
the path (I. 42. 1-3), to protect one in his path (VI 54 9) 
to allow an auspicious path (X. 59. 7) and so forth. Secondlv: 

?ai. (X 0^ n H ^ ’■ains and storms. He is invoked for 
i \ 1 ■ T j IS said to be the bestower of rain (X. 20 
d), to help Indra m the pouring down of rain (VI. 57.-4) 
and to milk the heaven with Indra and Mitravaruna (III 57 

fvT A as a friend of Indra in one place 

^1. 00. and as a brother m another hymn (VI 56 5) 
He has been prayed not to uproot the trees, thus indicating 
his rela ion to storms (VI. 48. 17). It is perh;ps in conneS 
with his rain-gmng function that Pusan has been called 

Third!deliverance (VI. 55. 1). 
Ihird^V, he is called the protector of cattle (VI. 54 5 6. 10 • 

Fonrtohr ’ perhaps of beasts in general (VI.’ 53. 9).' 

Fourthly, have distinct reference to his connection with 

riceTbvnr^V® furrow pro- 

fIV 57^ * 'r ^-7“" with cultivation 

indthld f 1 - the importance of his second 

and third functions in relation with the fourth. Fifthly he has 

been mvoked for his gift of beautiful maidens (IX. 67.^io-12). 

^ mention of Pusan as undertaking the 

Sh Sva fX^sTui^^l twin-gods aIwLs 

witti burya (X. 8o. 14). In another hymn (V. 184. 3) we are 

informed thai. he swiftly carries Surya with the help of the 

..I bL£“"*■» 

nil "'fro calls him an Aditya (Nirukta VII 9) 

Wilson LangloLs, Max Muller, Macdonell etc ) identify Pnfnv. 

Although this idea has come down from Yaska and ia nnJ 

We find that Pusan, among bis various attributes, has 
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been bestowed with several features which are peculiar to 
him. Thus he is called the best charioteer: he holds a goad 
or bridle in his hand; he is variously connected with glowing 
goats; and he is himself bright. These characters are quite 
sufficient to lead us to the view that Pusan is nothing but the 
constellation named Auriga of the ISTorthern Hemisphere. 

The constellation Auriga is also known from ancient times 
as a charioteer or AVagoner. The plan of the constellation, as it 
has been handed down to us, is now drawn in two ways :—(1) 
It is represented as a charioteer kneeling in his vehicle and 
often with a kid on his left shoulder (Century Dictionary), 
OF (2) it is shown ‘ as an old man in a more or less sitting 
posture with a goat and her kids in his left hand and a bridle 
in his right ’ (Encyclopcedia Britannica, 14th edition, article 
'Auriga’; figure in the article 'Constellation’). We find a- 
whip in place of a bridle in Johnston’s celestial globe. Again 
coming to the derivation of the term ' Auriga ’ we see that it 
has been derived from aurea, bridle (Century Dictionary). 
Further the principal star a Aurigae or Capella of the constella¬ 
tion has from ancient times been regarded as the storm-goat. 

' The two stars ^ and rj in the arm of Auriga were regarded by 
mariners of yore as affording presages of the weather; and®they 
were so much dreaded, that they are said to have closed 
navigation at their rising. Hence, in an Epigram' of the 
Antkologia, Callimachus says: 

Tempt not the winds, forewarned of dangers nigh, 

When the kids glitter in the western sky.’ (Smyth and 
Chamber’s Cycle of Celestial Objects, p. 129). 

We find a parallelism of Pusan in the Achaian Storm-god 
Akethorr (Thonthe—Charioteer) whose car is drawn by two 
storm-goats. (See Primitive Constellations by R. Brown, Vol. I, 
p. 219.) 

The Arabs named him the ' Guardian of Pleiades ’ and the 
Pleiades were regarded as the seven daughters of Atlas in Greek 
Mythology. (The Constellations and their History, by Rev. C. 
Whyte, pp. 106, 155.) We thus see why he was invoked as 
the gi^^er of maidens. 

There is sufficient evidence to show that the constellation 
fi.gures, charioteer and the goat, were recognized by the Baby¬ 
lonians and Chaldaeans. (See R. Brown.) 

The heavenly ocean referred to above is undoubtedly the 
milky vray in which the constellation is situated. The glowing 
boats are no doubt the bright stars shining in the milky way. 
Pusan’s lordship of the paths perhaps indicates the determina¬ 
tion of‘ the direction at night from his position in the sky. 

Lastly, w’e may attempt roughly to determine the time 
referred to by the hymns sung in praise of Pu^n. We have 
seen that he is closely connected with rains and storms and we 
are told that he used to appear in the heaven at night tow-ards 



92 


morning with the Aswins (a and B Arip(-oo> a 
before sunrise. From these facts Je may Sir “hit ^hf 
equinox was at that time somewhere nelr tL pL ^ 

that when the sun used to m i-h^ i. Pleiades, and 

soMoe «d 

the Auriga used to annear at nio-hi- frT+if . the rainy season 
and set just bef^^^the mornil 

This used to happen somewhat horizon. 

2 PmmnoF Til ^ between 1200 to 1500 B.C. 

Rigveda. li?ne’(X^^169”4?thp°^'^" p“- “ the 

been meant. In another nlace P^ajapati seems to have 

pati (that is, lord of hving beingsWIv'^Ss'^J) 
places he has been invokpO at the remaining 

with others (ix“? 9°;?^ 2“?'* 

semen for conception (X. 184 ^1) ® fhufbp^h' efficient 

as the bestower of good progtny only 

some tSy* times ^^hS^ bJen^^offe''’ d 
times. Elsewhere he has beSnr«ld5 "‘I 

ter and vigorous son who ^ for strong male impregna- 

He hes .ls„*re“ ToM LTl^rf <*■ ■«)■ 

eomfcg on the surface of the earth m 1"^^! (8* 17) and for 

stated to be one than whom thArA *a been 

is »id to pervade a",S°“ng“r.tr.T8 T'* 

said to exist in uttered sneech^t<^ !j . ’ 

world (18. 43). PrailnaHTpc 1' lord of the 

is, consisting of sixte^ parts) and ^odasi (that 

great lustres (the sm tL^Sn and'L'^^^ to maintain three 
mentators) (32. 5). We are alsoVnl/f+h oo“- 

him and that he created the wdiok worid Js? 5 ^ 
infomed of the birth or origin of Pramm^’S'- ^ 

timely germ laid down by the Srnii^ * r® *^0™ from the 
within the mighty (yast) flood (s? 3(93 63 f'*f\f""l°'^® 
said to move in the womb rAmo* • ‘ he is 

(manifests his existence)^’in becomes bom 

(people) discern his origin and m intelligent 

(hving) creatures (31. im. Here existing 

a very prominent place and tke And that Prajapati occupies 
.Otioi h., b«„ ““'if™ of th. sphoK of his 

of the living world. " ^ creator and supporter 

Black^ySv^da^*^^ important concerning the deity in the 

Atharvaveda. *^m”clotT deity in the 

g.wo.s„d^Wp^^ ^ 

powos, ho go.o„^ esfsfelrSTlii't ‘il 
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the worlds (X. 7. 7) ; he fulfils what is deficient on the earth 
(XII. 1, 61). He has twice been called the first-born of 
righteousness (IV. 35. 1 ; XII. 1, 61). He is connected with 
thunder in several ways : His voice is thunder (IX. 1, 10, 20); 
he manifests himseK to his creatures by thundering in a clear 
sky (IX. 1, 24). He is again connected with time: Time is 
the lord of all and was father of Prajapati (XIX. 53. 8) ; time 
was Prajapati in the beginning and generated progeny (XIX. 
53. 10). He is said to have cooked the rice-mess for Brahman 
(IV. 35. 1) ; hence he was regarded as distinct and different 
from Brahman. Again in connection with the release of a 
house, we are told that the dwelling house was fixed and made 
by Prajapati, who also made the forest trees give rise to young 
plants (IX. 3, 11). In a few hymns we find that Bringer and 
Gatherer are his two distributors (III. 24. . 7), that Sabkd and 
Samiti are his two daughters (VII. 13. 1); EMstaka, the mother 
of Indra and Soma, is the daughter of Prajapati (III. 10, 13). 
Lastly, in a passage connected with shaving (VI. 65. 2) we 
find it' stated that let Aditi shave the beard, let the waters 
wet (it) with splendour and let Prajapati nurse it. Here we 
have a further step in generalisation of the functions of the 


deity. 

We have voluminous references to the term Prajapati in 
the Brahmanic literature. Practically aU the objects then 
known or conceived of were called Prajapati, perhaps from the 
idea that all their attributes (or their very existence) were due 
to him, as the creator or sustainer of all. Thus, the fire, sun, 
wind, moon, earth, and heaven have been disignated as Prajapati; 
he has distinctly been said to represent ‘ all the gods he has 
again been identified with Brahman and Ka ; he has been called 
the ‘ one ’ and ‘ all ’; he is the purusa (supreme being) and is 
citpati (lord of the soul). Again, the year has been designat^ 
by the same name. He has again h^n made to represent the 
eagle (perhaps the constellation Aquila) and the rays of light 
(perhaps the stars or planets). He is said to reside in the voice, 
speech, mind, Hfe, soul, and so forth. He is connected with 
religious ceremonies and ceremonial articles. Again, many 
sages, as Vasistha, Jamadagni, have been regarded as Prajapati. 
We further find a large'number of epithets assigned to him: 
He has been called vismjit (conquerer of all), h%rav.yagarbka 
(eold-womhed), visvaharma (creator of all), aniruUa (unspeak¬ 
able), amrta (immortal), etc. Lastly, we find tl^ l^hini 
(the star Aidebaran) is the daughter of Prajapati. The Fma- 

devas are his sons. . . i 

We have mention of Prajapati in the old astronomical 

works of the Hindus. He is the lord of Eohini (Aldebar^) 
(Arcajyotisa si. 25 ; Yaju?ajyoti§a 32) There is a sto of the 
kme name (j8 Aurigae) mentioned m Soma-sid^^ta (4 6, 11), 
Brahma-siddhanta (2, 176), Vpidhavasi^tha-siddhanta (8, 11), 
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_ It IS evident from what we have traced from the Rigvedic 
times dovra to the Brahmanic period that there has been a 
gradual change in, or rather a widening of the sphere of con 
caption of the deity. Beginning with a limited idea a?" 
b^stower of good progeny, his sphere of power and benevolence 
has been mochfied and greatly widened, and he is ultimately 
Mfl umversal sou], the Brahman. (See 

mtftn fh ® ledic p. 119.) The bearing of Praja- 

S £ LZS “"" Zi. 

Sia iT?S J also repeated in Aitareya Brah- 

SSa % 5 ’ ?m Brahmana (I. 7. 4. 1). and Tandya Brah- 

mana (8 2, 10) The story seems to have its origin in the 
Rigveda (1, 71. 0 ; X. 61. 5-7). The purport of the ftor^runs 
thus: Prajapati becoming passionate of his daughter^ Osas 
(da^^Ti), followed her. She transformed herself into Rohini 
(red cov or red deer) whereupon Prajapati changed himself 

Smed\Tf " Tt- (Mrgavyadha) incensed at this 
aimed his arrow at him, whereupon Prajapati promised to make 

him lord of beasts if he did not shoot ? Let us now see what 
we have actually in the Rigveda. ® 

The first passage (1, 71. 5) from the Rigveda is rather 

l^fTni f“ represent Prajapati (af we find in X. 

thus • ihen Ka^ Sayana, we translate it 

tnus . when Ka, sticking to the great (vast) father Heaven 

comes down, the archer throws the brilhant arrow It hS bv 

Ka) deposits his ^rgour iT his 
daughter^ The three remaining passages run thus! (Spliing 

splendour performed bf 

impulse were reno\imed, dispelled for mnii • X ^ 

one threw to his daughter, grows aLS ?X 6^ «? 

Z P-3r4fhThe‘yo.„g £ 

the middle (region), they paired and discharged reta^ (geJIdna] 
flmd) mto the high (saeted !) abode (Zfit gtodZXS 

(performers of religious ceremonies) (X. 61 6) When 

Ws daughter, he came ih coSaet wS tS 
earth and discharged the semen-. The eood-working (thfit ic 

th?vStIi'if''^tf°“® ceremonies) Devas created ^Biahman’ 
the^j astuspati, the preserver of Vratas (religious vows) (x! 

first real significance of the story we shall 

iirst conaiider these three T>a«?«?,«£rAQ -c i 

that Prajap.., i, eo™;oSd£S*Se g StinZaZ “*''''** 
Knowing that the greatest “ good progeny. 

of ‘the r"*’ “>■ ^ Zrrbe'‘tTe 

of the benevoleot act on the part of Prajapati. The 
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equinox is connected with the beginning of the spring. As 
this point used to be calculated as the beginning or end of a 
year in the Vedic times and, as Prajapati is connected with the 
time in the Atharvaveda and is identified with the year isambat^ 
Sara) in the Brahmanas, we may find some reason why Praiapati 
IS considered as the bestower of good progeny. As already 
noted, Ka is Prajapati and Father is the same deity. His 
daughter is Dawn (as interpreted in Maitrayan! Samhita and 
other later works). The archer is Mrgayyadha (identified as 
one of the Kudras and with the brilhant star. Sirius). Taking 
Ae physical basis of these, we may reasonably beheve that 
Prajapati, for his physical basis, must be some celestial object 
(consteUation figure). We have some other evidences for the 
same. Thus, he is said to maintain three lustres which the 
commentators hold as the sun, moon, and fire. As such an 
idea does not seem to be consistent, we take them as three 
brilliant stars. Again, we find in Satapatha Brahmana (2 12 
8) that Mrgasiras (the star A Orionis) Hes in the head of ftaja- 
pati. As the same star lies on the head of the ancient con¬ 
stellation Orion, we may conclude that Prajapati was more or 
less coincident with the same constellation.^ The name of 
A Orionis, signifying the head of a deer may make us think that 
the actual configuration, at least at a later period, was that of 
a deer (fsi), as we find in the later modified version of the story. 
When the vernal equinoctial point wsls situated above or near 
Orion, the constellation used to appear in the dawn and close 
to the horizon at Idie beginning of the spring. We can thus 
explain the pairing of Prajapati with his daughter and coming 
in contact with the earth. The discharge of the small quantity 
of germinal fluid is metaphorically the light show^ers of rain not 
uncommon at this time of the day. In the Atharvaveda Praja¬ 
pati is connected with thunder. In the later version of the 
myth, as told in Maitrayani Samhita and Brahmanas, Dawn 
is made to transform into Rohini (the brilliant star Aldebaran). 
This can also be explained when we remember that the vernal 
equinoctial point moved back towards the beginning of the 
sign Taurus and came to be placed close to the star Aldebaran 
at a later period. As regards the archer, who is identified 
with the dog-star Sirius, placed in the constellation Canis major, 
we have no distinct evidence regarding its constellation figure, 
as the name implies. The star is placed in such a position that 
it is in the same line with the three brilliant stars of the belt 
of Orion. These three may represent the arrow thrown by the 
archer. 

In the astronomical works, we have the name of a star, 
viz. Prajapati which is identical with Aurigae. This star 


’ In Homer’s Odyssey (XI. 310) Orion lias been described as the 
Goodliest of men and he is said to be loved by Dawn. 



is placed at a great distance from Orion on the northern side 
of the ecliptic. It is placed near another star called Brah- 
mahrdaya (Capella). In Eamayana (6. 4, 48) we have 
mention of &.Brahmardsi as sacred. Perhaps, when the idea 
of the sages changed at a* later period and Prajapati was 
identified with Brahman, the constellation figure was also chang¬ 
ed and made to embrace these stars. This is the only explana¬ 
tion that I can offer for the star ^ Aurigae being called Praja¬ 
pati and Capella as Brahmahrdaya. 

Lastly, the origin of the name of the sign Mithuna may 
have something to do with the union of Prajapati with Dawn. 

The time of the origin of the myth may be roughly dated 
at about 4200 B.C. and the later modification at about 3500 B.C. 

3. Maruts. The Maruts are invoked in thirty-three com¬ 
plete hymns and in most of the passages of tw^o other hymns. 
They are invoked with Indra in one hymn, although they are 
associated with him in various ways. They are also addressed 
with Agni in three hymns and with Vayu in three passages 
of a hymn. Lastly, they are praised or otherwise mentioned 
in more than 150 places alone or with other deities. 

The Maruts are 3X7 (1. 133. 6), 7x7 (V. 52. 17) or 9x7 
or 63 (VII. 96. 8). They are numerous, although they have the 
same name (VIII. 20. 13). They remain in a group {gaumsriyalj) 
(I. 64. 9 ; V. 60. 8), being associated together (I. 168. 4). They 
have the same form (I. 168. 9), are of the same age (1. 165. 1 ; 
V. 58. 5), none being eldest or youngest (V. 59. 6) and equally 
become pleasant (I. 186. 8) or enraged (II. B4. 5; VIII. 20. 2, 
etc,). They are called leaders in many passages (I. 39. 3 ; 

I. 64. 4; V. 54. 10; etc.). 

The Maruts are visible (I. 64. 19) and are high in position 
(I. 64. 2 ; V. 52. 13 ; etc.). We have mention of their firm body 
(I. 64. 3), with head and fire-like tongue (I. 44. 14 ; I. 166. 11), 
shoulder (VII. 56. 13 ; etc.), strong arm (V. 57. 6 ; VIII. 20. 
12), firm hand (I. 37. 3 ; J. 38. 11), and leg (V. 54. 11). The 
most characteristic bodily feature of the Maruts is their 
brilliancy, which is referred to in many passages by different 
epithets. They are brilliant (I. 19. 3, 5, 6 ; I. 37. 4 ; V. 52.. 6 ; 
V. 57. 5; VII. 56. 16; etc.), self-brilliant (I. 37. 2; VI. 48. 12), 
brilliant like lightening (I. 172. 1), fire (VT. 662) and the sun 
(I, 64, 2). They are moon-like (V. 57. 8) and golden in colour 
(I. 165. 12). They are surrounded by rays of light (I. 19. 8 ; 
V. 52. 9). Again they are dark and ruddy (V. 57. 4), probably 
referring to the darkness due to cloud (or night) and brightness 
due to lightening (or day). They are spotted (I. ife. 13; 

II. 34.11; Vin. 7, 7) like a deer (I' 64. 8). Their close connec¬ 
tion with lightening will be referred to later when I consider 
their works. Of other physical features of the Maruts, we 
know of their fearful appearance (I. 19. 5; I. 64. 2; I. 169. 7 j 
V. 56. 2), youthfulness (I. 64. 2; etc.), great strength (I. 19. 5; 



1932 ] 


Studies (M Bigvedic DeUies 


97 


I. 37. 7 ; I. 64. 9 ; 1.186. 8 ; V. 5,6. 3; etc.), and their movements, 
'wkicli will be dealt with in connection with their works. Several 
personal traits of the Maruts. are also known to us. They are 
pleasant (V. 54. 12), free from malice (I, 19. 3), and attractive 
' to 'all -(III. 26. 5) ; but at the same time they are irritable (I, 
19, 4 ; I. 94, 12 ; VI. 68. 6 ; VII. 56. 7; etc,). They are playful 
(I. 37. 1, 5 ; V. 60. 3). They are unconquerable (I. 19. 4) and 
unobstructive (I. 6. 8 ; I. 186. 8). They are roarers (I. 37. 10; 
I. 166. 1 ; VIII. 7. 3 ; VIII. 7. 7; etc.), like a lion (I. 64. 8; III. 
26. 5) and give rise to shaking or trembling (I. 37. 6 ; V. 54. 4; 
V. 87. hh VI. 48. 20 ; VIII. 20. 14, 16). These latter characters 
are no doubt referable to thunderstorm closely connected with 
their works. They are called iron-tusked boars (I. 88. 5). 

Two other characteristic features of the Maruts are their 
ornaments (decorations) and implements, which are unparaleled 
in their variety by those of other Rigvedic deities. They have 
decorative salves or markings on the body (ahji) (I. 85. 3; I. 
19. 2; V. 53, 4; VIII, 20. 11; etc.) of ruddy colour (II. 34. 16), 
garland round the neck (V. 53. 4), golden ornament on the 
breast (I. 64. 4 ; II. 34. 8 ; V. 53. 3, 4 ; V. 53. 3 ; VII. 56. 13; 
VIII. 20. 10, 22; X. 78. 2), turban on the head (VIII. 7, 25), 
golden (V. 57. 6) and shaped like the two horns of a cow (V. 
59. 3) and have a bracelet round the hand, armlet round the 
arm (I. 66. 9; V. 58. 2), and anklet round the leg (V. 54. 11). 
Of their implements, the weapons in general are mentioned 
(I. 39. 2; VII. 56. 13; etc.). There is also mention of stone 
implement (I. 172,' 2 ; V. 54. 3). Of special weapons, we 
have' bow and arrows (I. 64. 10 ; V. 57. 2), thunderbolt (V. 
54. 3 ; VIII. 7. 22) mentioned as held in the hand, axe (vasi) 
(I. 19. 2 ; V. 53. 4; etc.) of gold (VIII. 7, 32) and javelin (L 
37. 2; V. 60. 3; V. 57. 1; etc.). The javelin is bright (I. 31. 1; 
I. 64. 11 ; I. 85. 4 ; I. 168. 4 ; II. 34. 5; V. 55. 1; VI. 66. 11; 
etc.), is carried on the shoulder (I. 64. 4; V. 54. 11; V. 51r€f, 
and is thrown by them (V. 52. 6). They are called brilliant 
from javelin or as associated with lightening as Javelin (rati- 
vidyuta) (I. 168. 5 ; V. 52. 13). There is also mention of a 
toothed weapon (I. 166. 6) and of a golden* armour (V. 55. 6). 

The Maruts’ cars are golden (V. 57. 1 ; VIII. 20. 8) with 
golden wheels or fellies (I. 64. 11 ; I. 88. 5). The Hghteniiigs 
are as if the cars of the Maruts (III. 54. 13). Their cars run 
over the clouds (VIII. 7, 18) and are connected with clouds 
from which rain goes down (I. 87. 2). 'There are a bow and other 
weapons on their cars (VIII. 10, 12). Their cars are visible 
during rain (V. 53. 5). In one passage (VI. 66. 7) their cars 
are said to be without a charioteer, without steeds, and to^he 
givers of rain.- Their cars are drawn by female, steeds which 
are spotted (I. 19. 2 ; I. 89. 7 ; II. 34. 3, 4; III. 16. 6; VIIL 
. 7, 28; etc.), golden footed (VIII. 7, 26), and are brown and ruddy 
in colour (I. 88. 2 ; VIII. 7, 28; etc.). Their cars are also said 
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to be drawn by niyut horse (usually regarded as Vayu’s steed), 
arusin (usually taken as the sun’s steed), and liari (the steed of 
Indra) (V. 52. 11 ; V. 54. 8 ; V. 56. 7). Once (V. 58. 1) the 
Maruts are said to have yoked the winds as steeds to their 
pole. Lastly, we find mention of rein and whip (I. 37. 3 ; I. 
38. 12). 

The Maruts are the sons of Rudra (I. 114. 6, 9 ; II. 33. 1 ; 
V. 52. 16; etc.).. They are also regarded as the followers.of 
Rudra (I. 122. i). Their mother is spotted {^mi) (I. 38. 4 ; 
I. 89. 7 ; V. 52. 16; V. 60. 5; VIII. 7. 3; etc.). -- They are ’again 
said to have a cow as their mother (I. 85. 3) or friend (VIII. 
20. 8). Their mother is Eodasi (I. 167. 5, 6; V. 61; 12). 
RodasI is Rudra’s wife (V. 56. 9). 

The ■ Maruts are associated with several deities in their 
works. They are closely connected with Indra (I. 101. 8 ; 
I. 169. 1 ; etc.), who is their brother (I. 170. 2), friend (III. 51. 
8, 9), and helper (III. 35. 9 ; I. 168. 7). They are the follow^ers 
of Indra (V. 57. 1) and appear with Indra (V. 87. 2). They .are 
also connected in their works with Varuna (VIII., 81. 1), Visnu 
(VII. 3, 21), and' Vayn (VIII. 7. 4). Lastly, Agni is a great 
favourite of the Maruts (VIII. 103. 14) and they are dependent 
upon Agni (III. 26. 5). 

Coming to the consideration of their abodes, we fi^nd them 
invoked to come from the heaven (V. 53. 3; etc.). They live 
in the same place (I. 165. 1 ; VII. 56. 1). Their residmce is 
luminous (I. 19. 6; I. 161. 14; V. 52. 5; etc.). They are said 
to remain in the highest place (V. 87. 9) and travel in the 
highest region of the heaven (V. 59. 7 ; VIII. 7, 7). Again, 
they are said to live in the upper, midie, and lower region of 
the heaven (V. 60. 6), or between the heaven and earth (sky ?) 
(I. 122, 1 ; I. 38. 2). Once (V. 52. 9), they are said to reside 
in the Parusni river. 

We are told something of the birth and origin of the Maruts. 
They are said to have been bom in the heaven (I. 64.' 2, 4), 
Rudra gave birth to them in the womb of Prsm (II. 34. 2). 
Their birth-place is fixed ; they come out of their mother (I. 
37. 9). Again, they are said to arise from lightening (I. 23. 
12) ; Vayu is said to have generated the Maruts for rain and 
for giving rise to rivers (I. 134. 4); but elsewhere (1. 64. 5) 
Maruts are said to have generated Vayus and lightening. The 
Maruts. were bom together at the same time (V. 55. 3 ; V. 58. 
5), and were bom for pouring down water (V. 61. 14). 

The characteristic works of the Maruts are exhibited in 
the pouring down of rain with accompanying thunder and 
storm. Firstly, they are said to send clouds, full of water (V. 
56. 4), to make the clouds move (I. 19. 7 ; V. 54. 4), cleave 
the clouds (V. 54. 5; V. 52. 9; VII.-56. 17; etc.). The clouds 
are often referred to as a ‘ cow ’ (II. 34. 5 ;,etc.). .They are.said 
to nfilk the watery place of the movable (clouds) (I. 64. 11). 
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They are also said to disperse the darkness (1. 8S. 10), or con¬ 
versely, they are said to cause darkness during the day by 
clouds (I. 37. 9). Indra urged them to kill the demon Kr^na 
(VIII. 96. 14). Secondly, the downpour of rain is attributed 
to them: Various epithets are assigned to them in this connec¬ 
tion (vfsan, I. 169. 3 ; II. 33. 13 ; V. 52. 3 ; VII. 58. i ; VIII. 
20. 12 ; vrma, VIII. 20. 9 ; VIII. 7. 23 ; uksamat, VI. 66. 4; 
I. 64. 2 ; I. 168. 2 ; etc.). They make the rain fall on the ground 
(V. 54. 2) from above {V. 55. 5), and soak the ground (I. 37. 
9; I. 64. 5; etc.). They hide the eyes of the sun (V. 59. 5). 
They milk the watery place of the prsni (II. 34. 10) or the 
heaven (I. 64. 5). The rain follow's their path (1. 85, 3). They 
make the rivers flow' (V. 53. 7 ; X. 78. 6), and the seas roll (L 
19. '7, 8), soak the herbs with water (VIIL 7, 22), and know the 
medicinal herbs (VIIL 20, 25, 26). Thirdly, they are closely 
associated ' with lightening and thunder. They originate 
lightening and wind ’ (I. 64. 5). They remain with lightening 
(V, 54.,2). The lightening follow’s them (L 37._ 8 ; V. 52. 6). 
When they give rise to rain, the tightenings make their appear¬ 
ance (I. 168. 8). The roaring of Maruts, which w'e have already 
discussed above, indicates thunder. Their roaring makes the 
high mountains shake (V. 60. 3) and makes the people tremble 
with fear (I. 38. 10). They roar w'hen they desire to pour 
forth rain (V. 54. 12). Fourthly, the storm is indicated by their 
movements. We have indications of violent storm in the 
Rigveda. The Maruts ascend to high places while roaring 
(VIIL 7, 17). They spread all round as they move (I. 37. 10)- 
Their movements are fierce (1. 37. 7) and unobstnictible (I. 
64. 3). Their movements are rhythmic (V. 52. 3 ; V. 52. 'H) 
and slow (I. 85. 6). They travel through night (V. 52. 3). 
Their movements cause the earth to trenihle with fear (1. 37. 
8; V. 60. 2), dislodge fixed objects (L 64 . 3, 11), uproot the 
trees In the forest (I. 39. 5 ; I. 64. 12 ; V. 58. 6; etc.) like an 
elephant (1. 64. 7), and dislodge the mountains (1. 85. 4 ; V. 
54. i)._ They thrown dust all round (I. 64. 12). 

There are other "minor w'orks of the Maruts. ■ They are 
destroyers of heat (V. 54. 1). As spoken in the case of several 
other deities, they are said to have placed the sun and the 
heaven and earth in their places (VIIL 7, 22). They have also 
fashioned the luminous path for the sun (VIIL 7, 8). They 
are said to hold three, luminous bodies in heaven (V. 29. 1). 
The Maruts preserve the strength of Trita (VIIL 7, 24} who 
roars at the time of rain (V. 54. 2). They killed the enemy 
of Trita (II. 34. 10). 

There is one benevolent deed on the part of the Maruts. 
This is depicted in several passages (1. 85. 10, II ; L 88. 4; 
V, 52. 12 ; V. 57. 1). When Gotama became thirsty, the Maruts 
prepared a fountain for him in the heavens and gave him w^ater 
to drink. This deed is also assigned to the Asvins (1. 116. 9). 
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The Maruts have been requested to drink Soma in many 
passag^ of the ninth book. They have also been praised for a 
son fMhioned by Vibhva, the middle one of the three-Ribhus 
The Maruts are mentiohed in most of the Brihmanas’. 
iney are mentioned as seven in number (Satapatha V. S. 1 12 • 
oq’ ^ 3 ; etc.) or 7x7 (Yajurveda 17,’ 80-^ 

, 39. 7 ; Satapath. 9. 3. 1, 28). They are regarded as the 
leaders of the gods (Tandya 14. 12. 9; 21. 14. 3; Taitt. 2 7 10 
1) and their courtesans (Satapatha. 2, 5. 1, 12; etc. ; AitWeya 
I. 9, Tandya 6. 10. 10). They are associated with water (Kaus 
5, 8; Gopatha Uttar. 1. 22). 

I- 1. account the work of the Maruts, connected with 

lightening, thunder rain, and storm, they are taken to represent 
the storm-gods. Plunket, in his Ancient Calendars and Con- 
selaUons pp. 173-4, consider the Maruts to represent the 
number of days that used to elapse between the crescent half¬ 
moon, blazing on the brow of Rudra and the full-moon of the 
summer solstice at about 4000 B.C. or earlier. But a difficulty 
anses when we find the Maruts as born together at the same 
fame, and working together. Although the same traits are 
more or less applicable to .Tndra with whom they are closely 

^ striking difference is discernible 
f of the Maruts. In no deity 

of the Rigveda do we find such a detailed account of anthropo- 
morpliic characteristics, including decoration, ornaments, and 
wea^ps as we get in the case of the Maruts. This leads one 
to the i<tea of some constellation figures representing these 
eities. Further, their birth from a spotted mother (which 
represent the heaven „studded with stars), their 
heaven, the bnghtness of their ornaments, decora¬ 
tions and weapon^ and their spotted steeds all go to confirm 

ttfsTw advance further than 

no materials for finding out which consteUation 
aetuaUy^represent. It is quite possible that they 
might have represented a number of small figures comprising 
^ the neighbourhood of the sign Sagittarius^ 
already taken to represent the god Rudra. The 
^er Parug^ perhaps represents the milky way lying near by 

SS^T^*'to summer sSstice wm 

pla^ close to them. We can easily intefpret all the works 
which are common to both the Maruts and Indra. 

CT This term occurs several times in X 86 

'2)- He is foremost inttoufa 
ness (A. 80. i) and is a tawny beast (X.'86. 3) He has been 

expressed to behead 

a 86. 4). When Indra and Vrsakapi climb ub tht 

thlt^^vSki^* disappears (X. 86. 22). ‘ It has been prayed 
that Vrsakapi may receive a dagger, belt, and a cart load 
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(X. 86. 18). Lastly, his wife is mentioned and her bull was to 
be partaken of by Indra (X. 86. 13). In Gopatha Brahmana 
(oecond part, 5. 19), he is regarded as an aditya. 

The term ‘ Vr§akapi ’ has been shown by Homell to be a 
r^avidian word signifying ‘ male ape ’. But considering the 
above charactenstics depicted in the Rigve<la, we are inclined 
to take him to represent the constellation Orion. The dog 
biting his ^r is the star Sirius in the constellation Canis Major, 
ihe boar chased by the dog is the constellation Lepus. Lepus 
IS ever chased by Sirius (see Brown’s Primitive Constellations, 
Vol. I, p. 97). 



VII. Atmospheeic Objects. 


1. Vdyu and Vdta. 

Vayu is invoked in three complete hymns and parts of 
eight others. Vata is celebrated in two short hymns. They 
are, in addition, praised or otherwise mentioned in some hundred 
and fifty passages. Their names sometimes occur together 
in the same passages (VI. 50. 12; X. 90. 13 ; etc.). Vayu has 
also been invoked with Indra in one complete hymn, in several 
passages of another hymn, and in some fourteen scattered pas¬ 
sages. He has also been praised with Agni, Surya, Asvins, 
Visnu, Maruts, and some other deities. Vata is associated wdth 
Parjanya. 

Vayu has usually been addressed aa a single person, but 
in one passage (II. 11, 14) there is mention of many Vayus. 
The word Vata has been used in the singular, the dual (vdtau) 
(X. 137. 2) and many times in the plural (Vatah). 

Vayu is regarded as the chief of the gods (VIII. 26. 25). 
He is the son-in-law of Tvastr (VIII. 26. 21). Vata is 
regarded as the messenger of the gods (X. 137. 3). 

Vayu is visible (I. 2. 1) and whit^ in colour (VII. 91. 3), 
Vata is regarded as widespread (X. 89. 11) ; he is recognised 
by his movement as his form is not visible (X. 168. 8). Of 
other physical features, we find that Vayu is not still (X, 168. 3), 
he is always moying (II. 11. 3), and is swift (X. 106. 7). This 
movement is specially connected with Vata in many passages. 
The swiftness of Vata has been used many times as a standard 
of comparison for the motion of many objects (V, 31. 10; VII. 
36. 3 ; VIII. I. 11 ; etc.). Vata is said to blow (I. 28. 6 ; X. 
137. 3) during rain (V. 83. 4). He is also said to move to and 
fro (IX. 97. 52). He travels in the sky (II. 38. 2) and comes 
from the sky (I. 161. 14). He blows downwards (X. 60. 11). 
He has been requested to blow without heat {VIII. 18. 9) and 
not to blow unfavourably (I. 29. 6). He cannot be held fast 
(X. 95. 2). The strength of Agni is compared with that of 
Vayu (VI. 4. 5). Vata is said to roar in the sky (IV 22. 4) as 
thunder (X. 168. 1). We know Vayu’s wrath (VII. 62. 4). 

Vayu has a chariot (VII. 90. 1). The chariots are one 
hundred in number {II. 41. 1). The chariot is golden-fellied 
(IV. 46, 4). Indra is the charioteer of Vayu (IV. 46. 2 ; IV. 
48, 2). The steeds-of Vayu’is chariot afe knowm as Niyut (I. 
134. 2; II. 41. 1; III. 35. 1; IV. 46. 2; VII. 23. 4; etc.), perhaps 
refemi^ to their great number. They are said to be ninety- 
nine (IV. 48, 4), & hundred (IV. 48. 5 VII. 92. 5), a thousand 
(1.135,1; IV. 18. 5; VII. 92. i ; etc.) or ten thousand (1.135. 3) 

' . ■( 102 ) 
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in number. Again, Va 3 ru’s chariot is drawn by a pair of red 
or ruddy horses (I, 134. 3). Vayu’s steeds are strong (I. 134. 
1 ; I. 135. 9), stout like*a bull (L 135. 9), swift (I. 135. 9) like 
mind (IV. 48. 4), and have wide flanks {VIII. 26. 23). They 
carry Vayu between the heaven and earth (I. 135. 9). 

As regards Vayu’s origin, we are told that Rodasi generated 
him for wealth (VII. 90. 3). Again he is said to have arisen 
from the life (prana—vita.! force) of Purum (Divine Being) 
(X. 90^ 93). Maruts, again, gave origin to the Vatas (I. 64. 5). 

Vayu and. Vata are connected with several deities in rela- 
'tion with their works, Vayu is connected with the Maruts. 
He has originated the Maruts for the production of rain and 
rivers (I. 134. 4). Vayu travels■ with the Maruts {VIII. 7. 4) 
and the Maryits go up with the help of Vayu (VIII. 7. 3). ■ Dawns 
spread the light for Vayu (I. 134. 4). The Asvins drink Soma 
at the end of the day with Vayu and' Niyut (III. 58. 7). The 
heaven and earth follow Vayu |IV. 48; 3). Agni is made to 
appear by ^ Vayu (V. 19. 5). But Vata is more intimately-as¬ 
sociated with Agni; and this association is depicted in various 
ways. Agni runs along the path of Vata (II. 14. 3 : V. 5, 7). 
Vata remains round the fire (X. 115. 4). Vata blows towards 
the flame (I. 148. 4). Agni unites with the force of Vata ,{IV. 
7, 11). Vata is also connected with Varuna (VII. 87. 2). 
Varuna knows the path of Vata (I. 25. 9). 

We now'come to the works of Vayu and Vata. The clouds 
■are made to go up by the Vayus (VIII. 7. 3), Vata, again, 
is sent by the roaring clouds (IV. 17. 12). Vata spreads the 
cloud ^(I. 116. 1). Vayu is the friend of water (X. 168. 3). 
Vata is the downpourer of rain (I. 122. 3 ; VII. 40. 6) and is 
the soul of the world in this respect (VII. 87. 2). He agitates 
the water by his force and separates the weeds from the w^ater 
in a pool (X. 168. 5). Vata makes the forest tremble (V. 78. 
8 ; X. 23. 4) and shakes the fixed objects (X. 168. 2). He breaks 
down the trees as he comes (X. 168. 1). 

We are also informed of something more about them. 
Vayu dries everything, (VI. 37. 3). Vata remains in our body 
as the soul (I. 34. 7). Vata is regarded as a medicinal agent 
for the living world (X. 137. 3). Vata has been addressed for 
bringing nectar from his storehouse (X. 186. 1), for bringing 
medicine (I. 89. 4 ; X. 137. 3), for prolongation of life (X. 186. 
1), and for protection from the disturbances of the sky (X. 158. 
1). He has also been invoked for fanning the cows (X. 169.1). 
Deadman’s breath is said to come to Vayu (X. 16. 3). 

We have numerous references to Vayu in the Brahmanas. 
Vayu is regarded as the presiding deity ot Svati (one of the 
lunar asterisms) in the ancient astronomical treatises. 

It is quite evident that Vayu is a personification of wind, 
particularly in connection with rain and thunder, Vata re¬ 
presents the functional principle (element) of wind. 
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2. Ddsas and Asuras hilled by Indra. 

Scattered through the Rigveda are found a large number 
of names, occurring from once to many times, many of which 
are qualified as d^s. 1 propose dealing with them here in 
alphabetical order. 

(1) Atha. This name occurs once only (X. 49. 3) ; and we 
are told that Indra killed Atha for the benefit of Kavi by beating 
him. The word also occurs elsewhere (I. 122. 2 ; V. 55. 6 ; 
V. 74. 5), where it is used for a garment, cloth or covering. In 
Naighantu, the meaning of the word is given as a flash of light¬ 
ening. The name Kavi may perhaps refer to Bhrgu’s son, the 
author of IX. 47—9 and 75—9. We are inclined to believe that 
the demon is here a personification of the cloud, thought of as 
envelope of the rain-water, or, following the meaning given in 
Maighantu, the deity of lightening. 

(2) ATiarsani. The name occurs once only (VIII. 32. 2). 
We are informed that Indra, having made the waters flow, 
killed ATiarmni, Fipruddsa, and AJiwuva. The word anariani 
may be derived from Tia, not, and arsani from the root rs, 
to Jreak, to make to flo-w (as aria, haemorrhoid) and thus to 
mean that which does not cause to flow ; or conversely, that 
which stops the flow. Hence we are led to conclude that Anar- 
mni may be the deity presiding over drought. Whether the 
term imports the same idea as smi^a or not will be discussed 
in connection with the latter. Following Johansson, Macdonell 
believes it to preserve ' a historical reminiscence of a pro¬ 
minent terrestrial ’ foe {Vedic Mythology, p. 102). 

(3) Arbuda. The term Occurs seven times. In one place 
(X, 67. 12) Arbuda is said to be possessed of a large collection 
of water. Indra beheaded Arbuda with the help of Brhaspati 
(X, 67. 12). We are also told that Indra strengthened by 
Trita, killed Arbuda (II. 11. 20) and that he killed Arbuda with 
his face looking down (V. 14. 4). We are further informed 
that he attacked Arbuda with his feet (I. 51. 6) and pierced 
him with cold (ice) (VHI. 32. 26). Lastly, we see that Indra 
killed Vrtra with his big bow, killed the deceitful Arbuda and 
Mrgaya, and drove out the cows from the mountain (VIII. 3., 19). 

The term arbuda occurs in the Ganapatha of Panini. Yaska 
gives two meanings of arbuda—cloud (3. 10. 1), and an embryo, 
fortnight old (14. 6). According to Roth (his Worterbuch) 
the term also means snake, or a snake-like swelling. Macdonell 
{Vedic Mythology, p. 161) places Arluda in the same category 
as Vrtra. Considering that Arbuda is possessed of a large 
mass of water and following Yaska's explanation of the term, 
we may take it as the personification of cloud. Further, the 
piercing of Arbuda with ice (if we can take Uima to mean ice) 
evidently points to the formation of ice on the top of the 
mountains upon which the clouds impinge, and the driving out 
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of cows from the mountain may either cows 

or figuratively to small collections of .cioi^foM^h^p^oimtain 
sides, indra’s bow is the rainbow. It is ofejs^Ss^ubt tkat 
the phenomenon depicted in some of the passages at least 
refers to what actually occurs in the higher altitudes. Large 
'jnasses of ice accumulate on the top of the mountains above 
the snow line in the winter. As the temperature of the at¬ 
mosphere rises on the advent of the summer, the ice sheets 
begin to melt and clouds are also formed on the top of the 
mountains in close proximity to the snow\ The setting free of 
rains from the accumulation of water-vapour in the form of the 
above-mentioned clouds on the top of mountains completes 
the picture. Hence we may take Arhuda as mountain clouds 
which adhere in large masses to mountain peaks and flanks 
about the snow line. 


(4) Asna. The word occurs seven times in the Rigveda. 
In-two passages we are told that Indra killed Aina with ease 
(II. 14. 5) and destroyed his residence, after having made the 
dawn disappear by the sun (II. 20. 5). In another place (VI. 
4. 3) Agni is said to have destroyed the dwelling of A^na. In 
three other places (I. 164. 1 ; I. 173. 2 ; X. 27. 15), the term is 
applied to Indra as the ‘ consumer ' of the ofierings ; in another 
(VIII: 2. 2) it means the stone (which was used to grind the 
Soma plant to extract the Juice). The term occurs in Hirukta 
(2. 21. 2) as a synonym of the cloud. Taking into consideration 
that Asna is killed and his residence is destroyed at sunrise 
by Agni (celestial fire, the sun), and_ Yaska’s explanation of,the 
term, we are inclined to believe that Asna represents the ‘ morn¬ 
ing fog As soon as the sun rises and the temperature of the 
atmosphere becomes higher, the minute water particles of. the 
fog evaporate and the* fog clears away. 

““ (5) AM. The term occurs more than fifty times. Where- 

Pps it is principally used for a distinct personality as AM, it is 
nlso used to qualify FHm in five places (I. 32. 5, 8, 11; I. 51. 4 : 
)I. 80. 13). Leaving aside these latter passages for the present, 
I shall study the characteristics of AM as noted in the others. 

AM has been variously described as obstructing or covering 
the waters (I. 51. 4 ; II. 11. 2 ; II. 19. 2 ; ^II. 32. 11 ; V. 30. 6 ; 
. VI. 72. 3 ; VII. 21. 3 ; X. 111. 9), lying in water (II. 11. 5) or 
lying in a watery region (IV. 17. 7). He has also been called 
a roarer (VI. 10. 10). He has been mentioned as remaining in 
a lying posture (I. 100. 7 ; II. 12. 11 ; V. 30. 6 ; V. 32, 2) and as 
sleeping in a recumbent posture (IV. 19. 3). AAF has also 
been described as discontented, spread out, unintelligible, not 
possessed of life, lying in recumbent position, unjointed, and of 
creeping habit (IV. 19. 3). He is said to have caused the 
appearance of lightening, the roaring of the cloud or the pouring 
dowm of rain, and to have thrown a bolt against Indra (I. 
32. 13). .4M lives in a cave, remains concealed, incapable of 
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really represents some cow-like wild beast (as gomrga or some 
other such animal), which was killed; perhaps in large numbers, 
during the rains and storms. 

(7) lUvisa. In a single passage (I. 33. 12), we are told 
that Indra pierced the strength (stronghold) of Jlmisa. Yaska 
(Nirukta 6. 2, 14) takes it to be a synonym of the cloud. We 
may consider its significance in another way. We may (al¬ 
though doubtfully^) derive the word from ill, a stout stick of 
wood, and vis, to pervade, to enter into ; and make it mean 
a collection of trees (a small forest) from which stout sticks 
(weapons) were prepared. In such a case it is quite reasonable 
to think of the uprooting of trees by storm, as one of the feats 
of Indra. 

' (8) Ibha, Tugra, Tutuji, Dasamdya, Dasoni, Vetasu, and 
Smadita, These names of very obscure import occur in some 
three passages. We are informed that Indra killed Tugra 
and Vetasu (VI, 24. 4), that he placed IbJm, Tugra, Tutuji, 
Dasamdya, Dasoni, and Vetasu under the control of Dyotana 
(VI. 20. 8) and that he placed Tugra and Smadita under the 
power of Kutsa (V. 49. 4). We are further told (in many 
passages) that Tugra’s son Bhujyu was rescued by the Asvins ; 

I shall discuss this event in another place. 

Without any other evidence, we shall have to depend 
upon the doubtful significance of the names of the demons. 
Ibha means ‘elephant’ or ‘one from whom fear is gone’ 
(gatabhlta) (Nirulcta 6. 12. 1). Knowing that Tugrya (Nirukta 
2. 24. 2) or T^ivgriya (Panini) means water or Tugra’s descendant, 
we may take tugra to mean snow, ice or cloud. Tutuji means 
‘ hastener ’ or ‘ promoter ’ (Mrukta 3, 9. 15 ; 6, 20. 1). Dasa¬ 
mdya literally means ‘ one having ten tricks ’. Dasoni literally 
means ‘ one having less than ten Vetasu cbh be derived from 
Veta, reed or cane, and su, to move, and thus may be made to 
mean ‘ one moving the reeds ’. Smadita means ‘ one attended 
by followers Again the term dyotana has been used in one 
place (VIII. 29. 2) to qualify Agni and means ‘ gHstening ’ ; 
hence we may apply the same meaning here and signify it as 
‘ a glistening‘one ’ (the sun ?). We may now speculate (since 
we cannot be the least definite, in this matter) regarding their 
physical basis. We m£|-y take ibha to represent w^ater flowing 
through the plains, tugra the snow on the top and the sides 
of the mountains melting into water, and_ tutuji waters 
(waterfalls) rapidly flowing down the mountains. Dasam^a 
and dasoni might have been meant to represent large stretches 
of water dividing into many or fewer arms or branches as they 
flow down the mountains. Vetasu was perhaps meant for 
floods in low marshy places abounding in reeds, etc. Lastly, 
smadita might well have represented glaciers flowing^ down the 
mountains, the big floating pieces of ice, boulders, and uprooted 
trees being its followers. 
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^ ^'-ii occurs once (II. 4. 4). We are tolH 

that Indra killed ninety-nine uranas showing 
Macdonell (Vedic Mythology, p. 152) refers to if 

sTii,; ““w ‘ •!' “ •••-“' mtr. 

(irma) and with needle-shaped leaves repnesSitiilL ”*'1 
wUeh .re uprooted Ung the S““tfr£' »' 

»e 11 S' 

rsaS^ 

by iod„s,7Fi,^x^‘™'*‘g2r«' 

^ thus mean some woollv beast (u^ VqIt- « 
other ammai like it\ It ia fKna d-. x ^ ^ some 

r^SS'.S'st™”""" >“S £r”^h"the“n7'£ 

ye£!^’th7c.r,rio?°8TtS'Lr‘b’' 

2e d‘fy ?lv“lV7 £rh£f 

may they be killed in thA a ^ bathed in the foam ; 

(2^ THa -f • ^7^ current of the stream (I. 104 

powetful^(dem£)°£™°7*“ f'*'"! 7™ “ ; the 

The stra4hSow „r,r»i£? e7'3’„'“‘' ''.‘ere) and appear., 

vii Tirt^irL^'" 7 p-“- 

(I-103.8; IV. mT2 VI ^**^7 .in the other three 

is inclined to take the lattAr J* ^ ^^structinn is such that one 

of Kuyava’^Xes tft&rr- 

H we Accept thi melSiTof (I- 104. 3). 

harvest’ (as held by M^donL^n iTll corn or 

we find that this 
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principal ' food crop in Rigvedic period. Nowadays barley 
is and can only be cultivated in the Punjab at higher altitudes 
and in the winter. -It can only be grown in a comparatively 
dry place with a dry atmosphere ; and the Punjab has the 
lowest rainfall of the Northern India and has'very little winter 
monsoon. We may take it for granted that the physical features 
of the province has not changed from the "Vedic times so greatly 
as to affect the crop. Taking these facts into consideration, 
the characteristics of Kuyava (I. 104. 3) and the fact that Indra 
killed Kuyava at the beginning of the day, we are led to the 
idea that Kuyava is the personification of ‘ fog ’ appearing in 
the extremely cold winter night and continuing to the morning. 
As the temperature of the atmosphere becomes 0°C. the fog 
drops freeze on the surface of vegetation as ■granular hoar¬ 
frost. The vegetation suffers great damage from the freezing of 
the juice (cell sap). Thus hoar-frost is greatly injurious to the 
young flowering shoots of the crop (see Encyclopcedia Britannim, 
14th ed., Vol. 9, article ‘ frost ’). Further, if we take the break¬ 
ing or stealing aw^ay of the wheel of the sun’s chariot as a figura¬ 
tive representation of the late sunrise in the winter (as ivei! as 
the obstruction to the sun’s rays to reach us by the fog), we 
have further evidence for our conclusion. That Kuyava is 
different from ^usT^a is realized when we see that Indra poured 
down water and filled the wells after killing Susna and that 
nothing of this sort is said of Kuyava. 

We doubtfully consider the two wdves as representing the 
hoar-frost and small pieces of ice floating on the surface of 
the streams. The two passages (I. 104. 3, 4) probably refer 
to the idea of the formation of fog from the evaporation of w^ater 
from the surface of the rivers. 

The reference to the sage Kutsa for whom Indra controfled 
Kuyava probably indicates an unusual occasion in the lifetime 
of Kutsa when there was a conspicuous absence of frosty 
weather. 

(12) Kuyavdm. A single passage (I. 174. 9), indicating 
that Indra killed Kuyavdca for the king’ Duryoni, occurs in a 
hymn composed by a sage^ other' than those who composed the 
passages on kuyava. It is probably identical with Kuyava. 

(13) Krsv^. The tbrms krsxm and krmd occur many times 
in the Rigveda. Except in some seven rks, they have been 
used to mean darkness (I. 92. 5 ; I. 115. 5; IX. 66. 24; X. 89. 2; 
etc.), dark night (I. 113. 2 ; III. 55. 11 ; VI. 9. 1 ; X. 3. 2 ; etc.), 
charring due to bum (lY. 7, 9 ; VI. 60. 10 ; VII. 3. 2 ; X. 21). 
9 ; etc.), the smoky flame (X. 21. 3), the dark cloud (I. 79. 2; 
I. 164. 47 ;'IV. 17. 14), the black cow (I. 62. 9 ; IV. 3, 9; etc.), 
the black-spotted antelope (X. 94. 5) and the dark-complexioned 
sage Kanva (X. 31. 11). Varuna’s rays are some dark (black) 
and some white (VIII. 41. 10). Lastly, in another verse (IX. 
41. 1) we are told that Soma, becoming brilliant, movable, and 
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swift like water removes the darkness. This no doubt refers 
to moonlight destro 3 dng the darkness of the night. 

The seven hymns referred to above describe the conflict 
between Krsna and Indra. We are told that Indra, with 
his brilliant energy (III. 31. 21) and.with the help of RjiSvan 
(I. 101. 1), killed (I. lOlr. l).or destroyed (III. 31. 21) Krs^ 
50,000 in number (IV. 16. 13) or those with dark womb (l! 
101. 1). Indra destroyed the dwelling place of the Kr^s 
(IV. 16. 13). He kills Krsrsa, by taking off the dark covering 
(skin) and reduces him to ashes (I. 130. 8). Lastly, in three 
passages, we are told (i) that Krmi with his 10,000 (men) 
wa^ waiting on the bank of AmSumatl river; Indra by his 
diligence (Saci) found out the roarer and killed them all for the 
benefit of men (VIII. 96. 13), (ii) that Indra, finding the fast- 
moving Krsrja travelling in a wide area at some concealed 
place of Am^umati river asked the Maruts to kill him 
(VIII. 96. 14), and (iii) that Indra, finding the fast-moving 
Krsum holding his body prominently near the river Amsumati 
killed him and his lightless, coming soldiers with the help of 
Brhaspati. ^ 

We are inclined to believe that the demon Krs^ is a re¬ 
presentative of the ‘ dark cloud ’ for the following reasons; 

(i) The term has been applied to darkness in other places. 

(ii) Its characteristics as a roarer, fast-mover, and one destitute 
of light, (iii) The presence of a dark womb, (iv) The inter¬ 
vention of the Maruts, indicating high winds or storms accom¬ 
panying (or causing) their dispersal. 

Two peculiarities to be noticed in some of the passages on 
the conflict between Indra and Kraria are that no rainfall is 
mentioned in this connection and that the Maruts intervened 
in the conflict. We know {JEnc. Brit, 11th ed., Vol. 6, article 
cloud,’ p 558; Ibid., 14th ed., Vol. 5, article ‘cloud,’ p. 852) 
that there is a form of cloud, named Strato-cumuius, which 
consists of large globular masses or rolls of dark or dull grey 
colour frequently covering the whole sky'; it does not bring 
rain. Further, owing to the numerous rolls, the authors of 
toe verses probably referred to them in the plural number. 
The Amtomati river may be an earthly river or more probably 
the bright Milky Way. r j 


(14) Gwiwwfi Q,%d> lyjiwjfii. T1i 6 two domoiis have been 

mentioned, always together, in, six passages. They have also 
b«n mention^ with Pipm, and Sambara in one rk 

(yl. 18. 8). The word dhuni has elsewhere been used for the 
nver (II. 15 5; H 30. 2; V. 87. 3) and as qualifying Indra 
causing trembhng (V. 34. 8) of the enemies (I. 174 1 ■ X 89 5) 

(yl. 5. 5, VI. 66. 10, X. 78. 3) or causing trembling (I 87 3* 

cloud as trembling like the skin of the horse (X. 149. 1). In 
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one place (II. 15. 5) we are told that India lessened the amount 
of water of this (some particular) large river for crossing it; 
he made those cross the river safely who were unable to do so. 
This passage evidently refers to the drought of the summer 
before the onset of rain. Considering the demons, we find that 
India killed them both (VI. 18. 8 ; VI. 26. 6 ; VII. 19. 4 ; X. 
113. 2) for the king Dabhiti (VI. 26. 6 ; etc.); he sent them 
to sleep in favour of Dabhiti (II. 15., 9 ; VI. 20. 13). Lastly, 
we are told that he kiUed Cumuri, Dhuni, Fipru, Sambara, and 
Susum (VI. 18. 8). 

Cumuri may be derived from cu, to make noise, to sound, 
and mur, to encompass, to surround, and may be made to sig¬ 
nify ‘one which produces sound and surrounds all sides’. 
Dhuni is derived from dhun, to roar and may mean ‘ a roarer 
Taking the above meanings w^e consider them to represent 
‘ clouds which give rise to sounds Cumuri may be made to- 
represent that form of cloud w^hich spreads all round and pro¬ 
duces a wild sound. Dhuni may be made to represent the 
typical form of ‘ thundercloud ’ or cumulonimbus, characterized 
by thunders, lightening and storms, generally followed by local 
showers of rain [Enc, Brit., 11th ed., Vol. 6, p. 559 ; 14th ed., 
Vol. 5, p. 852). 

(15) Ddsa, The term occurs in a large number of passages. 
That the word was primarily used for the original inhabitants 
of the country, who were different from the Aryans, appears 
from the passages in which they are mentioned in contrast 
with the iyryans (VI. 22. 10 ; VIII. 51. 9 ; X. 38. 3 ; etc.) and 
from such passages as ‘ Aryans are equal in match wdth the 
Dasas’ (X. 108. 3). We also see that the Aryans used to ac¬ 
cept gifts or presents from the Dasas (VIII. 46. 32), and that 
the Aryans used to pray for getting a hundred Dasas (VIII. 
56. 3). . These Dasas were employed as servants (VII. 46. 7). 
Again, owing, no doubt, to constant warfare between the 
Dasas and Aryans, the Dasas were really the enemies of the 
latter ; and we find all sorts of prayers by the Aryan sages 
against the Dasas addressed to the deities and particularly to 
India (II. 20. 6; IV. 18, 9 ; VIII. 24,-27 ; etc.). , Along with 
these' prayers we find mention of many characteristics of the 
Dasas. We, are informed of their strength (VIII. 40. 6), their 
anger (I. 101. 2), their' mischievousness (II. 20. 6), particularly 
to the sadhus (VI. 60. 6), their soldiers (IV. 18. 9), and of their 
nature—they do not perform yajna and do not follow the 
usual rites ; their (religious) performances are quite peculiar 
and they cannot be considered as human beings (X. 22. 8). 
Further, we have mention of Dasas, as Navavastva anS Brha- 
dratha (X. 49. 6), Dasa-kings, as Yadu and Turva (X. 62. 10) 
and Dasa’s wives (I. 32. 11 ; m. 12. 6 ; V. 30. 5 ; VIII. 96. 18). 
Lastly, considering the loss and injury from the various natural 
phenomena, the vedic sages figuratively took them as demons 
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and qualified them as Dasas. Thus Ahi (II. 11. 2), Kuvava 
(VII. 19. 2), Namuci (V. 30. 7, 8; VI. 20. 6; X. 73. 7) Bpru 
(VIII 32. 2), Varei (IV. 30. 16; VI. 47. 21), VrsaSipra (VII 
91. 4), Visvarupa (X. 99. 6), Sambara (IV. 30. 14; VI. 26 5- 
VI. 47. 21), and Susna (VII. 19. 2) have all been designated as 
Dasas. 

(16) Drhhlka. The term occurs once (II. 14. 3) where we 
are told that Indra killed Drbhlka. We can derive the term 
from dfbh, to be afraid of, and thus make it mean ^ something 
of which one is afraid’. We are unable to say whether it 
may or may not mean long continued drought which was des¬ 
tructive to the crop and w^as thus the cause of great anxietv 
on the part of the Vedic sages. 

(17) Namuci. The name is found nine times in the Rigveda. 
He has been called dsura (demoniacal) (X. 131. 4) and Basa 
on several occasions (V. 30. 3 ; etc.). We are told that Indra 
kiUed the trickful Namuci (I. 53. 7 ; 11. 14. 5) and that he kiUed 
Namuci and Yrtra (VII. 19 . 5). Indra beheaded Namuci 
mth water foam (VIII. 14. 13). He twisted Namuci’s head 
(V. 30. 7) and twirled off his head turning it like a piece of stone 
(v. 30. 8). Xamuci’s wives were like weapons (that is, were 
Ms soldiers) ; knowing that they would be able to do nothing 
against hm, Indra kept under lock his (Xamuci’s) two favourites 
inside his (Namuci’s) house and then went to fight with Namuci 
(V. 30. 9). We are also told that Asvins came to help Indra 
m his co^ict with Namuci (X. l3l. 4) and when Indra'crushed 
the head of^ the mischievous Namuci, protected Nami sabya 
{sayya—the idle, sleeping) and provided Mm with an enormous 
amount of money and food, the falcon carried the intoxicating 
Soma to Indra (VI. 20. 6). Lastly, we find a long story of this 
conflict m Satapatha Brahmana (15. 7. 3. 1-3), Taittiriya Brah- 
mana (1, 7.1, 6-7), and Tandya Brahmana (12. 6. 8). The pur- 
port of the story is this: Namuci got the boon that he'^11 
not be MUed at night or day, not by a rod {latU), blow, slap or 
fast and not by drought or moisture. When Indra took a W 
to kill Mm, Asvins and Sarasvati shed water foam hke a thunder¬ 
bolt Vajra and produced neither drought nor moisture and 
indra was able to kill Namuci in the early morning before 
sunnse, neither at day nor at the darkness of night. ' 

The word namuci, is derived from Tia-muci, meaning ‘ not 
letting go (Panm VI. 3, 9), that is, not giving rise to rains. 
Ihis idea is further strengthened if we take aSman (V. 30. 8) 
by Sayana) instead of a piece of stone 
. seems to be more appropriate. Again, 

^ person, we may consider it 
to be a fertile held (?) [Nami from mm, to cause to sink or soak 
(water) and sapi/a, relating to fertilization]. Thu-dlv we find 
that Namuci can only be kiUed by foams of water and. only 
m the morning between night and sunrise. Taking these 
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facts into consideration, we take Namuci to be a representation 
of ‘ the morning fog of winter in the valleys abutting on f^t- 

flowing rivers’® We are particularly reminded of the condition 

towards the end of the winter when the ^^t^er 

has passed and ice and snow have begun to melt This conation 
is perhaps referred to when we are told that was kiEed 

bv the foams of water. The melting of ice results m the swelMg 

of the rivers with the formation of strong currents and foration 
of much foam, as they flow down the valleys. The whole mght 
(sometimes the whole day as weU) remams shrouded m such 
fog, to be cleared up only in the morning before sunrpe. Such 
fo^ owing to a comparatively warmer atmosphere, instead of 
giving rise to frosts or frozen water, simply settles as 
Sn the ground and improves the fertility of the soil This 
condition, in my opinion, is referred to when we 
Tndra protected the idle Naml sapya whom he 
an enormous amount of money and food We understand 
the vaUeys, formerly lying barren without vegetation, now 
becomes fertile with moisture and produce plenty of crops^^ 
The association of the Asvins, whom I have already sbo^ 
to be identical with the two twin stars of “ i 

(Indian Historical Quarterly, to 

Indra in the conflict with Namuci mdicates 
rise above the horizon in the early morning at that time, liiis 
approximately corresponds to the time when ^ 

w^ passing through the end of the bharam (35 Anetes), i.e. 

^^°'^The falcon seems to be the constellation Aquila, which 
also iJi toappear high up in the ^y, the “ 0 °^-r—g 
near the oonsfeLtion. We know that 

junction star of the asterism is placed m the neck of the con 

stellation figure of Aquila. , , aa nu Asnra 

(18) Pipru. This demon, designated both as an A^ra 

and ^a, iSs been mentioned some eleven tmes We ^e told 

broke the cow shed of Pipru (X. 99. 11) witfl to bolt 

we see that Indra killed AMsuva, Ptpru, and Srbtnda 

KT OP (by »■ 

doplSL™ «Stog ■redoter, V^l-Krtop 

rJic MytLlogy, p- 161). Finding that Indra ^ 
w^r we mOT take Pipru to represent some form of olou^ 

' Taking into account the significance of the ^ter 

to take it to mean some persfetent form of cloud which, after 
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causing much distress by oppressive heat, ultimately ends in 
rain. It may be some form of nimbus (Enc. Brit., 11th ed 
Vol. 6, p. 559). ’ 

(19) Mrgaya. This is mentioned in three places, once with 
Pipm (IV. 16. 13) and once with Arbuda and Vrtra (VIII. 3, 

9) . He has been called ‘ swollen ’ or ‘ provided ’ with growth 
(W. 16. 13). We are told in one place (IV. 16. 13) that Indra 
killed him for Rjisvan and in another place (X. 49. 5) that he 
was placed under the control of Srutarvara. Lastly (VIII. 
3.. 19), we are told that he killed the trickful Mrgaya and others 
with his big bow and drove the cows out of the mountains. 

Mrgaya has been taken by oriental scholars to qualify 
Piprii {Vedic Mythology, p. 161); but we are'-unable to do so 
in consideration of the three passages in which the name occurs. 
The word literally means a beast cha.sed in sport. Taken 
figuratively, we are inclined to conclude that it represents a 
fast-moving fog which passes over the mountains, being chased 
by high winds and wMch spreads out to surrounding places. 
The ‘ cows ’ seems to indicate small masses of clouds (or fogs) 
on the sides or tops of the mountains. The bow is the rainbow. 
T j RvdUkra. In one passage (II. 14. 5) we are told that 
Indra killed Namvsi, Pipru, and Rndhikra. We can derive 
the word from r'lidM, bank (of a stream) or slope (of a mountain) 
from Tudhy to obstruct, to withhold, and krd, from hfafu, to 
cover, to extend over; and we may thus infer something which 
covers the banks of rivers or the slopes of mountains. In 
such a case, considering that it is mentioned -with Namiici, 
we may doubtfully take it to represent some form of mist or 
fog hanging over the bank of a river or the slope of a mountain. 

{21) EavJtiTm, This is mentioned once (II. 12. 12), 'where 
we are told that Indra destroyed with his bolt the RauMna 
nsmg up to the heaven. See Kalakanjas (p. 65). 

(22) Vardha. The term occurs several times in the Rigveda 

H has l^n used to mean a boar (VIH. 77. 10), and figurativelv 
to qualify Rudra (I. 114. 5) referring no doubt to its ferocity 
f'Z ygly^e^ce, and VWvarupa (X. 99. 6). We are again 
told (I- 61. 7) that Indra cleaved vardha. It has also been used 
to qualify Vrtoa (I. 121. 11). We are thus inclined to take it 
to represent cloud ’. 

(23) Varci. This is mentioned four times, always with 
^mtoa, both of them being addressed as Ddsaa (VI. 47 21) 

5)- We are told 

( Vl. 47. 21) that Varci and Sambara were killed by Indra in a 
as to be inaccessible (by ehmbmg). Indra also 
Med a hmdr^ thoimnd sons (II. 14. 6) or warriors (VII. 

w. 5) or five himdred thousand attendants of Varci (IV. 30. 

10) . 

_ The word caret m derived from varc, to shine, to be. bright. 
Hmce we can Me it to be some bright object. Reference to 
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a place inaccessible by climbing (udvraja) leads ns to the idea 
of the top of such mountains as are inaccessible. Further, 
the significance of the name as ‘ bright one ’ makes us think of 
' sheets of ice ’ on the mountain tops appearing bright throiigh 
reflection of the sun’s rays. 

(24) Vala. The term occurs about thirty times and has 
been used to mean ' strength, vigour, power ’ (some fifteen times) 
and to represent the demon killed by Indra. We are told that 
Indra killed Vala (I. 52. 5; III. 34. 10) and rescued the " cows 
detained by Vala (II. 12. 3; II. 14. 3; X. 67. 6). .Indra cleft 
the cave of Vala containing cows. Vala has been ijuaMed as 
a mountain or mountain-like {adri) and a giver of benefit 
(phaliga) ; he was afraid of India’s roaring (I. 62. 4)., If the 
word ' phaliga ’ is meant for Vala (as we have taken here), then 
we are told' (VIII. -32. 25) that Indra cleft the benefit-giver 
{phaliga) for water and made the rivers flow downwards. In 
another place (VI. 39. 2) we are told that Indra, desiring cows, 
broke the summit of Vala on the top of the mountains and 
subdued the Panis by his roars. Again'we find'(11. 11, 20} 
that India, accompanied by the Angiras turned round the 
cakra, as the sun does, and hilled Vala. We are also infonned 
of the slaying of Arbuda in the same verse. In another place 
(III. 45. 2) Indra again has been called a cleaver of Vala. We 
also find Brhaspati credited with the same feats; he killed Vala, 
the giver of benefit, with the aid of the good praising ones 
(IV. 50. 5); he caught hold of the cows of Vala the sun and 
moon rose (in the heaven) due to this feat of Brhaspati (X. 
68 . 10 ). 

Adri and Vala are aynonymous with cloud according to 
Yaska (Nirukta 5. 21. 2). We find that Indra killed Vala on 
the top of the mountain and delivered the cows. We are in¬ 
clined to take Vala to represent that type of cloud which instead 
of pouring down rain directly, gives rise to hailstorms, the 
hail subsequently melting into water. Such a type of cloud 
(Enc, Brit., 14th ed., Vol. 5, p. 852), known cumulo-nimbus, 
assumes the form of mountains or towers or anvils, *from the 
base of which local showers of rain or of snow, occasionally of 
hail or soft hail, usually fall We can easily explain the 
significance of sdnu (top, summit of a mountain) and adri, if 
we accept this view. The term phaliga is appropriately used 
for Vala, as the water ultimately formed is of great importance 
for the production of crops. The cows may be appropriately 
taken for the hail which gives rise to water by melting. 

(25) Vftra. The word occurs many times. First, he has 
been called Ddnu (II. 11. 18) and Ms mother is also mentioned 
(I. 32. 9). Five times (I. 32. 5, 8, 11 ; I. 51. 4 ; I. 80. 10) he ha^ 
been designated (or qualified) as ahi, a serpent. He has also 
been mentioned as Indra’s epemy. In ^atapatha Brahmana 
(I. 6. 4. 18) Vrira was identified with the moon, Secondly, 
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we know something of his bodily features. Thus he is said 
to be without hands and legs (I. 32. 7) and again with these 
same members of the body (III. 30. 8). He has I head (I. 52. 
10), mouth (I. 52. 15), a pair of jaws (I. 52. 6 ; I. 80. 5 ; X 152 
3), joints of the body (I. 11, 12) and sixteen coils of the body 
(Taittiriya Samhi^; II. 1. 4). Thirdly, we are informed of 
other characteristics. He is capable of growing (III. 30. 8) 
is lustreless or dull (III. 32. 6), remains in a lying posture YIIl’ 
30. 20; rV. 19. 3) in the sky (I. 52. 6), extends aU round'the 
sky without limit (I. 52. 6), extends both to the heaven and 
earth (I. 80. 4), binds the earth and heaven together (I. 52. 10) 
is siuTounded by darkness (X. 113. 6), is not stationary, that is' 
IS always moving (I. 32. 10) and is restless. (I. 32. 10) He 
has a weapon (I. 80. 10). He is again the obstructor of water 
(1. 52. 6; X. 113. 6), coverer of water (II. 14. 2; III 32 6 • 
V. 30. 6), absorber of water (I. 31. 19) and obstructor of rivers 
also informed of his trembling (I. 80. 12 • 
VIII. 6. 6) and roaring (I. 30. 12; III. 30. 8). Fourthly, we 
TOme to coMider the conflict between Vrtra and several deities. 
We are told that Indra killed Vrtra (I. 103. 8; III. 32. 6 • IV 
28. 1; V. 29. 3 ; etc.) by cutting off his arm ; and vrtra fell down 

oo ^ an axe ((kuthara) 

(1. 32. 5); he struck at the mouth of Vrtra (I. 52. 15) ■ he struck 
at lus shoulder (I. 32. 7), and VHra, who held the w4er during 
his lifetime, now lay at its feet (I. 32. 8); he cut Vrtra into 
p^es at the joints (VIII. 6. 13); he struck at the two jaws of 
Vfira (I. 52. 6^; I. 80. 5), cut off his head (I. 52. 10), cleft his 
^tal parts (L 61. 6 ; VIII m 7) and divided the joints by his 
mr 12). In^a killed Vftra with the help of the Maruts 

^ ^ '^6- 2); he came to know the 

mal parts of Vrira by being sent by the Maruts (III 32 4) 
Agam we are t^d (VIH 7. 23) that the powerful, kingless 
and rain-giying IVferuts killed Vrtra, huge like a mountain! by 

are informed 

that indra deliYered water after killing Vrtra (I 85 9 * V 29 2 * 

for having 

n-®*" waters, for having got hold of thi 

wealth of the Danas on the mountain and for having made the 

^ visible to us after kiUing 

Vrtra (I. 51. 4). We are further told (I. 80. 13) that, when 

u? bolt and he was 

sk^^^f * 1 ° Y ^ spread all round in the 

t te^^splayed his supremacy. The Dasa’s wives, pro- 
by .AA*, ^re coined ; the gate for (allowing) the Lw 

y food, by cutting into his joints (I. 187. 1) We 

20)- Lastly, we are 

told (I. 32. 9) that Vrtra s mother remained looking downwards 
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and Indra struck at her lower portion ; then the mother remained 
above and the son, Ddnu, below, like a cow with her calf. 

We have* reference to Yrtra in later Vedic literature. In 
Taittiriya Samhita (I. 2. 1) Soma has been called the pupil 
of Vrtra’s eye ; we are also told that Indra killed Yrtra wuth the 
help of Soma and Agni (I. 6. 11). In Satapatha Brahmana 
(3. 1. 3. 12) we are told that, when Indra killed Yrtra, his eyes 
made the mountain three-peaked. 'We find the same legend 
in_ the^’Atharvaveda (IV. 10. 1). 

In Nirukta, both ATii and Fr^m are mentioned as synonyms 
of the cloud (2. 21. 2). Ahi is again a s 3 monym of water 
(2. 42. 2) and Fr^m of wealth (3. 9. 9). 

AM and Yrtra have been taken as s 3 monymou 8 in five 
passages already referred to above and in Nirukta. But, 
in spite of the common traits assigned to them in a few other 
places, we find many differences in their physical features 
in passages devoted to them individually. Thus, both of them 
are roarers, obstructive to water, and remain in a lying posture ; 
Indra killed both of them and made the waters run. Again, 
AM lives in a cave, remains concealed, is incapable of being 
seen and is a terror of the sky and heaven ; whereas, Yrtra 
extends all round the sky, both to the heaven and earth without 
limit, is never stationary and is restless. AM causes The 
appearance of lightning and roaring of the cloud, but nothing 
is said of Yrtra. Indra drove Ahi from the earth, but nothing 
of this kind is known of Yrtra. Further, there is a difference 
of opinion regarding the physical characteristics of Yrtra itself ; 
at one place he is called limbless, but at another place he is 
said to be possessed of limbs which are cut off by Indra. 
Taking ail these facts into serious consideration I am inclined 
to the idea that AM and Fr^m were originally different demons 
-—^representatives of different physical phenomena, but later 
were used to represent the same, perhaps owing to confusion 
"of the ideas of the later Vedic sages regarding their physical 
features. We are still capable of indicating their differences. 
Thus, AM was the serpent of the sky; he wms a terror of the 
sky and heaven, and he was killed by Trita. Considering these 
and many other features that w^e have already discussed under 
AM, I conclude that it originally represented the constellation 
figure of Hydra. All the attributes of AM- can be w^eli explained 
if we take this constellation to rise above the horizon at the time 
of summer solstice, the period of rains. Plunket {Ancient 
Calenders and Constellations, pp. 117-9) has already shown 
that Fr^m represents the constellation, Hydra, and that the 
summer solstice was above its middle and that the equator 
was passing through the coiled body of the snake-like constella¬ 
tion at about 4000 B.C. I take AM to represent this constella¬ 
tion. Considering the principal physical features of Yrtra 
(sometimes repeated several times), I agree with the idea of the 
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oriental scholars and take it represent the cloud. We can, 
more specifically, take it to represent that form of cloud which 
is known as Nimbus or raincloud (Nnc. Brit., 14th ed., Vol. 

5, p. 852). ‘ If there are any openings in the cloud an upper 
layer of cino-stratus or alto-stratus may almost invariably be 
seen through them. ’ We may take these latter to represent 
Vftra's mother (I. 32. 9). 

We may now interpret, so far. as it is possible, some of the 
passages in connection with Vrtra. Agru’s son, in the anthill 
(see under Ahi) seems to be the larva of the white ant coming 
out of the egg, with a segmented body. The term agru means 
single and we cannot definitely say whether the Vedic sages 
knew that the eggs are laid parthenogenetically by female 
white ants. The moon has been called the pupil of Vrtra’s eye. 
This probably refers to the rent formed in the cloud through 
which the moon could be seen. The making of a three-peaked 
mountain by the eye of the Vrtra probably also refers to a large 
ragged gap on the mountain top so as to make it appear as 
three-peaked. 

(26) Vrsasifra. In one place (VII. 99. 4) we are told that 
Indra and Visnu destroyed the trick (maya) of Vrsasipra. The 
term can be derived from Vrsa, bull, and sifra, snout (Nirukta 

6 . 17. 2), thus signif37ing one with a snout like that of a bull, 
if we take into account the black colour of the snout, we may 
extend the meaning to ' one black like the snout of a bull 
In such a case we may think that Vrsasipra represents a ' dark 
cloud ’. 

(27) ^ambara. The name occurs some twenty-two times. 
He has been called (IV. 30. 14 ; VI.'26, 5 ; VI. 47. 21) and 
the son of Kulitara (IV. 30. 14). We are told that Indra killed 
^ambara (I. 51. 6 ; I. 54. 4 ; I. 101. 2 ; VI. 18. 8) for the benefit 
of Divodasa (I. 130. 7 ; V. 19. 6 ; VI. 21. 5 ; VI. 43. 1). Indra 
destroyed the dwelling-places of ^ambara (I. 103. 8) which 
were ninety-nine in number (II. 19. 6 ; IV. 26. 3 ; VI. 47. 2) 
or 100 in number (II. 14. 6) ; he did so with-the help of Visnu 
(VII. 99. 5). The dwelling places of Sambara were dfficult 
to destroy (VI. 31. 4). There are some peculiarities^ in the 
conflict between Indra and Sambara. Indra killed Sambara 
in high mountains (VI. 26. 5 ; VII. 18, 20) with the face directed 
downwards (IV. 30. 14) and in high altitudes {udvraja region— 
so high as to be inaccessible by climbing) (VI. 47. 21) and threw 
him down from the mountain (I. 130. 7). In one place (II. 12. 
11 ) we are told that Indra searched for Sambara, who was 
hiding in mountain, for forty years and at last got hold of him. 
We also find that Brhaspati killed Sambara, made the fixed 
(motionless) water flow and entered the mountain full of harvest 
(II. 24. 2). We also find that Vaisvanara Fire destroyed 
Sambara and made the water flow downwards (I. 59. 6). We 
are further told that Sambara was killed by Indra for the benefit 
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of Divodasa (I. 130. 7 ; II. 19. 6; VI. 21. 5; VI. 43. 1), who was 
rescued by Indra from being drowned in water (I. 112. 18). 
Soma also placed Sambara under Divodasa’s control in one 
day {IX. 61. 2). 

"■ According to Naigbantu, Sambara means a cloud (1. 10) 
and power, strength (2, 9). 

Comparing ' the conflicts of Indra with Varci and 
Sambara, we ^d that both of ■ them were killed in a place so 
high as to be inaccessible, by climbing and that a large number 
of their followers were killed by Indra. Whereas nothing further 
is said of Yard,-Sambara is said to have been killed on high 
mountains with his head directed downwards and to have been 
thrown down from the mountain. As he was killed, fixed 
(motionless) water was made to flow^ Agni is also said to have 
killed Sambara and to have made the waters flow downwards. 
Thus, having taken Varci to represent sheets of ice on the 
mountain top becoming bright through the reflection of the 
sun's rays, we are inclined to take Sambara to represent large 
masses of ice on mountains at a lower level. Whereas VarcM's 
destruction did not Mad to any memorable event, Sambara's 
destruction led to some .events described by the “feages. Stripped 
of their allegoric coloration, they consisted principally of the 
melting of ice on the mountains by the sun's heat of the summer 
and the flowing of water dowm the mountains, with sheets of 
ice floating in it. The dwelling places of Sambara were thus 
the ice-clad top and sides of the mountains. Thus we find that 
Varci represents sheets of ice on the top of the higher mountains 
above the snow line, slightly melted by the sun’s hea t and that 
Sambara is the representative of large sheets of ice below 
the snow line which becomes melted in the summer and pro¬ 
duces large currents of water (with ice sheets floating in them) 
flowing down the sides of the mountains. The finding of 
Sambara after forty years’ search probably refers to a parti¬ 
cularly cold winter (with the formation of much ice on the 
momitain) and followed, by an intensely hot summer (with 
melting of ice and production of large currents of water flowing 
down the mountains)—-an event quite unusual and not known 
to have occurred during the previous forty years. That there 
was a great flood is also indicated w^heii we are told that the 
king Divodasa (during whose reign this event took place) 
narrowly escaped death from drowning. 

(28) Susrui. The name occurs some thirty-eight times. 
First, we find a number of attribute^, of Susna. He is defying 
(I. 54. 5), roarer (I. 54. 5), devouring (that is, devourer of 
moisture) (JI. 14. 5 ; II. 19. 6), destroyer (VIII. 6. 14), giver of 
unhappiness (IV. 16. 12), approacher of darkness (V. 32. 4), 
well-grown (V. 32. 4), preserver of cloud (V. 32. 4) and pro¬ 
ducer of heat (?) (V. 32. 4). He is trickfui (V. 32. 4). He is 
attended with followers (I. 54. 5) and is a dweller among men 
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(narsada) (X. 61. 13). His dwelling place is moveable (VIII 
t'. 1 ?® is, hot-tempered (V. 32. 4). Secondly, we find 
Indra kiUmg Sits^. Indra has been invoked to kill Susna 
(1.175. 4 ; X. 22. 7). Indra killed Susna (III. 31. 8 • IV 16 12 • 
etc) by his bolt (V. 32. 4; etc.). He cut the body of ^usna 
(VI. 26. 3 ; VIII. 40. 10 ; etc.). He hurt 6usna by going round 
the earth (X. 20. 4). He destroyed his dwelling place (I. 61 
11; IV. 30. 13 ; VIII. 1. 18) and his family (X. 22. 11), Indra 
removed the cap of Susvm’s head (I. 54. 5) and destroyed his 
strength exhibited on the sky (I. 121. 10). Indra filled‘the 
welb with water (VIII. 51. 8) and made the water flow in streams 
t ■ i-ii ii® had killed Susna. Lastly, we'are told that 

be killed Su^ for the benefit of Kutsa (II. 19. 6'; IV. 16. 12 ; 
VJ. 20. 5). 


In N^irukta (3, 9. 7) the term Susna occurs as a synonirm 
of strength. From the attributes of Su^na, there is no doubt 
that it represents ‘ drought as already shown by oriental 
scholars. 

We have another demon, ATiarsani, which seems also to 
represent drought Comparing their attributes, we may 
consider Anarsani as representing a mild form of drought re¬ 
lieved by light showers and Susim as a severe and long-continued 
form ending in heavy showers of rain. 

Here we have reference of a long-continued severe drought 
during the time of Kutsa. ' 

(29) SribiTida. The term occ.urs once (VIII. 32. 2) mth 
Anarsam, Pipru, and Ahlsuva. Vedic scholars consider it 
and several others as a historical reminiscence of prominent 
terrestrial foes ^ (MacdoneH's Vedic Mythology, p. 162). 

We can, however, derive the word from sri, to flow, to 
cause to flow, and from bid, to split up, thus signifying 

one which can be split up and made to flow. In such a case 
we may take it to represent a small rain cloud, clearing away 
after a local shower. 

(30) Svafbhdnu. The'word occurs four times (V. 40. 5—9). 
He has been called an dmm. He covered the sun with dark¬ 
ness and Indra removed the trick (darkness) of Svarbhdnu. Ahi 
put back the sun’s eye (disk) on the sky (V. 40. 8). Ahi’s sons 
mleased^the sun from the darkness of SmrbMnu. We are also 
informed m the Brahmanas (Gopatha, part 2, 3, 19; Tandya 

Vi yal'^p^tha 5. 3. 2. 2) that Svarbhdnu covered the sun 
with darkness. 

is well-known, Svarbhdnu is the shadow caused by the 
moons dmk in a solar ^lipse. It corresponds to Rdhu of 
Faumnik litorature. We have many references to solar eclipses 
m the Vedic and Brahmanic literature. Perhaps the above 
hymn refers to a total eclipse. 
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Aldebaran.^ 93* 

Asterisms, 22, 53. 

Auriga® 91. 

AutumB, 46. 

Autumnal equinox, 35. 

Canes venatici, 65« 

Cauls Major, 6^ 

Capella, 96. 

Celestial equator, 30. 

Celestial hemisplieres, 23* 

Celestial sphere, 23. 

Central nervous system, 13. 

Cloud, 104, 114; of the moiintains, 
105. 

Cloud, dark, tl8. 

Cumulo-nimbus, ill, ii6. 

Beities with connected asterisms, 

21 . 

Drought, 104, 120. 

Earth, 5, 6, 10. 

Earth, axi^ rotation of, 11. 

Earth, revolution of, II. 

Earth, sub-divisions of, 7. 

Earth and Heaven, 11. 


Mithras, 34. 

Morning fog, 105, 113. 

Nimbus, 114, 118. 

Obliquity of the ecliptic, 36. 
Orion, 101.. 

Perihelion, 48. 

Pine tree, i08. 

Planets, 

Procyoe, 62. 

R-aln-cloud, 118, 120. 

Rele, V. G., 13. 

Seasons, 43, 45. 

Sirius, 63. 

Sky, 6, 13. 

Sky, sub-divisions of, 7. 
Solar eclipse, 120. 

Spies, 60. 

Stars, 53, 

Strato-eumuius, 110. 
Summer, 46. 

Summer solstice, 40. 

Sun, three steps of, 42. 


Falcon, 113. 

Fir tree, 108. 
■Firmament, 5, 13. 
Frog, 100, 114. 


Thundercloud, 111. 
Universe, creation of, 1,7. 


'Heaven, 5, 6, 7. 

Heaven, sub-divisions of, 7. 
Heavenly dogs, 61. 

Hydra, 29, 117. 

Tee, 115. 


¥enias, 62* 

Vernal equinox, 35. 

Wind, 103. 

Winter, 46. 

Winter solstice, 35* 
World, creation of, 6, 23. 


Jupiter, 50. 


Yama’s dogs, 64. 
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Sanskrit Index. 


AJa Ekapat, 53. 
Atka, 104. 

Aditi, 15. 
Anar^ani, 104. 
Antariksa, 5. 
Apam Napat, 56. 
Arbiida, 104. 
Ar^’^aman, 66. 
Asna, 105. 

Aivinf, 113. 

AM, 105. 
AMrbudiina, 67. 
Alif^uva, 106 
Aurnavabha, 108. 

A pah, 67. 


Indra, 36. 
Ibha, 107. 
IHvite, 107, 


Uttarapbaigaiii, 67, 71. 
Urana, i08. 


149. 

Bbhavah, 4S. 
l^bhu, 43. 


Ekata, 27. 
Eta.4a, 40. 


Ka, 93. 

Kalakanja, 65. 
Kuyava, 108. 
Kiiyavaca, 109. 
Krapa, 109. 
Ke^in, 85. 


Gri ama, 45. 


Cumuri, 110. 


Tisya, 51. 

Tugra, 107. 
Tdtuji, 107. 
Trita, 25. 
i Tridiv, 5. 

Tvastr, 59. 

Badhici, 41. 
Daiamaya, 107. 
Baioni, 107. 

Basa, Ill. 

Biti, 15. 

Div, 9. 

Brbhika, iI2. 
Bvita, 27. 
j Bhanistha, 86. 
j Bhatr,’68. 

I Dhuni, iiO. 

I 

I Namisapya, 112. 

! Namuci, i 12 . 
Naka, 6, 9. 

Paramavyoma, 0. 
Pitarah, 71. 

Fipra, 113. 

Purasa, 6, 11, 41. 
Parvaphaiguni, 75. 
Pusan, 89. 
Prajapati, 92. 

Brhaspati, 50. 
Brahman, 93. 
Bhaga, 74. 

Magha, 65. 

Marut, 96. 

Mitra, 31. 

Muia, 65. 

Mrgaya, 114. 
Mfgavyadha, 64. 

Yama, 75, 78. 

Yarn!, 78, 



Rudra, 79. 
Rudrah, 79. 
Rudhikra, 114. 
Rocana, 5, 6. 
Rodasj, 5. 

Rohini, 93. 
Rauhina, 114. 

Varci, 114. 

Varaha, 114. 
Varana, 31. 

Varsa, 45. 

Vaia, 115. 
j Vasu, 85. 

I VagdevF, 85. 

! Vaja, 43. 
j Vat a, 102. 

Vayu, 102. 

Vicrtau, 64. 
Vidhatr, 71. 

Vibhu (Vibhva), 43. 
Vi4varupa, 28. 
Visnu, 41. 

Vrtra, 115. 
Vrsaiipra, 118. 
Vrsakapi, iOD. 

Vena, 52. 

Vetasii, 107. 

Sambara, 118. 

&slra, 45. 
Sunahiepa, 36. 
Susna, 119. 

^van, 63. 

Saranyu, 60. 

Sarama, 61. 
Sarameya, 63. 
Srbinda, 120. 
Smadita, 107. 
Svarbhanu, 120. 

Hemanta, 45. 
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